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INTRODUCTION 

The  present  volume  contains  the  English  translation 
of  the  Chdndogya  Upanisad  along  with  the  Bhdsya  of 
S'ankaracarya  by  the  great  teacher  of  Ved^ta,  the  late 
Mahamahopadhyaya  Dr  Sir  Ganganatha  Jha.  Dr  Jha  had 
translated  both  the  text  and  the  Bhasya  as  early  as  1899^ 
and  they  were  published' from  Madras.  At  the  request  of 
Dr.  N.  G.  Sardesai,  Proprietor  of  the  Poona  Oriental 
Book  Agency,  Dr.  Jha  revised  the  translation  in  1935.  Due 
to  his  weak  health  he  could  not  correct  the  proofs  of  the 
the  whole  of  the  book  himself  and  handed  over  the  work 
to  me  after  a  short  time.  The  editing  work  was  complete 
sometimes  in  October  1940,  and  had  Dr,  Jha  been  in  good 
health,  the  book  would  have  been  published  long  before 
along  with  an  Introduction  from  his  own  pen.  He  was 
anxious  to  write  the  Introduction  himself  as  he  wanted  to 
present  tb  the  readers  what  actually  S^ahkara  himself  has 
said  about  this  Upanisad,  But  unfortunately,  he  could 
not  be  spared  to  fulfil  his  last  wishes.  So  the  work  had 
to  be  ehtrusted  to  me  as  was  desired  by  Dr.  Jha  himself. 
As  1  have  had  enough  opportunity  to  sit  at  his  feet  and 
know  his  thoughts  very  closely,  I  could  understand  what 
he  wanted  to  include  in  his  Introduction.  So  I  have  done 
my  duty  by  writing  an  Introduction  to  this  work  and  now» 
it  is  for  the  readers,  in  the  absence  of  that  great  teacher, 
to  say  how  far  my  efforts  are  successful.  With  these  few 
words  I  proceed  with  the  Introduction. 

The  earliest  and  most  authentic  record  of  Indian 
thought  and  culture  is  found  treasured  up  in  the  Vedas. 
The  term  ‘  Veda  \  derived  from  the  root  ‘  Vid^  to  know, 
means  ‘  knowledge  This  knowledge  is  the  Divine  Re^ 
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velation  and  has  been  rightly  called  the  Dimne  Ey 
(  )  ;  and  so,  it  is  infallible  and  imperishable.  T\ 

great  sages  of  the  past  had  visualised  this  Divine  knowlefi 
as  the  result  of  their  austere  penances.  It  is  this  eternal  lig. 
which  illumines  the  Path  in  every  sphere  of  our  life.  It  hi 
been  identified  with  the  Absolute,  called  Brahman,  wher 
from  all  the  activities  of  the  universe  have  sprung  u 

Bhartrhari,  Vakyapadiya,  L  1.)  It  is  not  t! 
composition  of  any  human  being.  Either  God  is  the  auth 
of  the  Veda,  as  the  Naiyayikas  hold,  or  it  is  as  mu^ 
eternal  and  real  as  God  Himself  and  which  has  reveal 
itself  to  the  great  Rsis  of  the  past.  This  has  been,  the» 
fore,  handed  down  from  generation  to  generation  throu 
verbal  transmission,  wherefore  it  is  also  called  S*fUt 
and  with  a  view  to  preserve  its  chastity  the  Vedic  teach< 
did  not  like  the  idea  of  putting  it  down  in  black  and  whi 
But  due  to  various  reasons  it  became  necessary,  in  coui 
of  time,  to  have  the  entire  Vedic  literature  in  writing. 

The  entire  Vedic  literature  may  be  roughly  divided  ir 
two  broad  hadids—'Karmd^kd^da  and  ^ndna-kari^a^.  The  f 
mer  deals  with  the  sacrificial  rites  and  rituals,  while  the  1 
ter  confines  itself  to.  the  ddhydtmika  aspect.  The  genera 
known  divisions  of  it  are  (1)  Samhitds^  that  is,  collectioni 
hymns,  prayers,  incantations,  sacrificial  formulas  etc  ; 
Brdhma^as,  which  mainly  deal  with  sacrificial  rites  i 
ceremonies,  and  (3)  Arapyakas  and  Upani§ads,  The  At 
yakas  are  like  appendices  to  the  Brdhmar^as  and  they  coni 
everything  which  was  of  a  secret,  mysterious  nature  ; 
spelt  danger  to  the  uninitiated,  and  which,  for  that  rcas 
light  only  be  taught  and  learnt  in  the  forest.  The  m 
ontents  of  these  are  no  longer  rules  for  the  performa 
of  the  sacrifices  and  the  explanation  of  ceremonies,  but 
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mysticism  and  symbolism  of  sacrifice*  and  priestly  pbilo* 
sophy  (  Winternitz — ^History  of  Indian  literature,  Vol.  I> 
p.  233 ).  Upanisads  deal  with  the  philosophy  of  the 
Absolute  and  also  the  updsand  of  the 

Upanisads  and  such  portions  of  the  Aranyakas  as  deal 
with  the  Jndnakanda  form  the  very  background  of  all  the 
later  philosophical  literature.  The  various  problems  of  the 
philosophical  thought,  which  came  to  be  associated  with 
the  different  schools  of  Darsana  in  later  period,  are  found 
scattered  here  and  there  in  these  works,  as  common  property 
of  all.  So,  it  is  from  these  that  the  philosophical  sutras  of 
all  the  systems  of  thought  have  been  formulated  ( vide — 
Umesha  Mishra — Back-ground  of  the  Badarayana  Sutras, 
Kalyana  Kalpataru,  Vol.  HI.  1,  1936).  In  fact,  the  entire 
philosophical  literature,  from  the  5W/rt2--period  down  to 
the  present  day,  is  based  on  these  works.  But  it  should 
not  be  forgotten  that  although  these  works  contain  pro¬ 
blems  of  every  sort,  yet  they  are  not  unconnected.  The 
central  theme  of  this  portion  of  the  literature,  namely 
Brahman^  the  Absolute,  in  all  its  aspects  and  such  other 
allied  problems  as,  the  Individual  Self,  its  relation  with  the 
Supreme  Self,  the  nature  of  Reality,  the  universe  etc.,  is 
always  before  the  mind  in  course  of  the  treatment  of 
every  other  topic.  It  is,  therefore,  that  the  term  ^upanisad^ 
has  been  explained  so  as  to  indicate  directly  or  indirectly 
the  same  Brahman  ( vide  Shahhara’s  Introduction  to  his 
Kathopanisad-Bhasya ).  As  this  portion  forms  the  last  part 
of  the  Vedic  literature  in  the  chronological  order,  it  has 
been  rightly  called  ‘  Vedanta  \  i.  e.  ‘  the  end  of  the  Veda 
So  it  is  one  of  the  three  Prasthdnas  of  the  Vedanta.  It  has 
been  variously  called  Brahmavidyd  Rahasya  (the  secret)  etc. 

The  Samhitds  are  divided  into  four^ — Rk-Sairihita, 
Sama-Samhita,  Yajus-Sariihita  and  Atharvana-Sariihita,  The 
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]^-Samhita  is  called  the  Rgveda.  It  contains  mantras^ 
called  T^s  which  are  in  the  form  of  prayers  and  praises  of 
Gods.  The  Sama-Saihhita  is  the  Samaveda  dealing  with  the 
melodious  chants  in  praise  of  Gods.  The  Yajus-Samhita  is 
called  the  Yajurveda  which  deals  with  the  sacrifices  and 
the  sacrificial  formulas.  The  Atharvana-Sariihita  is  the 
Athervaveda  which  deals  with  the  various  Arts  and 
Sciences  even  including  magic. 

To  each  of  these  four  Saihhitas  are  attached  different 
Brahmanas^  Aranyakas  and  Upanisads.  As  all  our  acti¬ 
vities  are  guided  by  the  rules  laid  down  in  the  KdTtnakdnda- 
section  of  the  Veda  anci  as  the  Kattticikdnd apportion  of 
each  Veda  differs  from  one  another  in  details,  the  Brah- 
maiiaSy  also  separately  grouped  themselves  as  the 
followers  of  one  or  the  other  Veda  accordingly.  Thus,  to 
the  Rgveda  are  attached  the  Aitareya-Brdhmana^  the 
Kausitakl  or  the  Sdnkhydyana.  To  the  Aitareya-Brahmana 
belongs  the  Aitareya-Aranyaka^  the  third  part  of  which  is 
called  the  Aitareya-Upanisad,  Similarly,  to  the  Kausitakl^ 
Brdhmana  belongs  the  KaudtakuAranyaka  of  which  the 
chapters  3  to  6  are  designated  as  the  KaudtahlUpanisad* 

To  the  Samaveda  belong  several  important  and  \xn- 
important  Brdhmanas,  The  important  Brdhmanas  are — (1) 
the  Talavdkdra,  also  called  the  Jaimimya-Brdhmaria^ 
theTd^dya-Maha-Brahmana,  also  known  as  the  Panca- 
vimsha  and  (3)  the  Chdndogy  a -Brdhmana  ;  while  the  (4) 
Sdmavidhdna^  5 )  the  Devatddhydya,  (6)  Vamsa,  (7)  Arseya 
etc.  are  the  minor  and  unimportant  Brdhmanas. 

To  the  Talavakdra-Brdhmana  belongs  the  Talavakdra-^ 
Upanisad^  which,  later  on,  came  to  be  called  Kena-U panisad , 
Of  the  Chdndogya-Brdhmana,  the  first  two  chapters  alone 
are  called  Brdhmana  ^  while  the  remaining  eight  chapters 
constitute  what  is  called  the  Chdndogya-Upanisad, 
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The  Yajurveda  has  two  main  divisions — Krs^a-Yajur^ 
veda  BXiS,  Shukla-Yajurveda.  The  farmer  has  three  recen- 
K  sions  {Shdkhds) — Kdthaka,  Maitrdyanl  and  Kdpisthala. 
To  the  KrsnaYajurveda  belongs  the  T aittirlya--Brdhmana^ 
which  has  the  Taittiriya-Aranyaka  attached  to  it.  The 
Taittirly a- Arany aka  consists  oi  sections  the 

last  four  sections  whereof  constitute  the  three  UpanisadSy 
that  is,  the  seventh  Prapdthaka  is  called  the  Sdmhitu 
Upanisad^  the  eighth  and  the  ninth  sections  constitute  the 
Vdrunl-Upanisad^  while  the  tenth  constitutes  the  Ndrdyap^i^ 
also  called  the  Ydjnikl  or  the  Mahd-N  dray  ana  Upani§ad. 
The  last  three  sections  of  Book  III  of  the  Taittiriya-Brdh- 
mana  and  the  first  two  Prapdthakas  of  the  Aranyaka 
f  appear  to  follow  the  Katha  recension.  The  other  Upa^ 
nisads  of  this  Veda  are  (i)  Katha,  (ii)  Svetdsvatara  and 
(iii)  Maitrdyanl, 

The  Shukla-Y ajurveda,  on  the  other  hand,  has  only  two 
Shdkhds — Mddkyandinl  or  Vdjasaneyi  and  Kdnm,  To  this 
Veda  belongs  the  Shatapatha-Brdhmana,  The  Mddhy- 
andinl  text  of  it  consists  of  14  Kdndas^  while  the  Kdfyva 
has  17  Kdndas.  Of  the  former,  the  first  third  of  Kdnda  XIV 
is  an  Aranyaka  of  which  the  last  six  chapters  form  the 

I  greatest  and  the  most  important  of  the  Upanisads,  called 
Brhaddranyaka-Upanisad,  The  other  important,  though 
quite  a  small  one,  is  the  lidvdsya  Upanisad, 

I  ?  To  the  Alharva-Veda  belongs  the  Gopatka^Br&hmana,. 

It  has  about  27  Upani$ads,  of  which  Mundaka,  Praina, 
Md^dukya  and  Jdbdla  are  the  more  important  ones. 

The  difference  between  the  Brdhmanas  belonging  to  the 
different  Vedas  lies  mainly  in  the  fact  that  the  Brdhmaitas 
of  the  Rg-Veda,  in  the  presentation  of  the  rituals,  emphasise 
r  that  which  is  of  importance  to  the  Hoir^pricst.  Similarly* 
f  the  Brdhmanas  of  the  Sama-Veda  arc  chiefly  concerned 
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with  the  duties  of  the  r-priest  and  those  of  th< 

Yajur-Veda  with  the  sacrificial  acts  to  be  performed  by  th< 
Adhvaryvrp^l^^'t*  In  the  essentials  of  their  contents  th< 
Brahmanas  do  not  differ  from  one  another.  The  oldcs 
Upunisads  are  partly  included  in  their  Atanyakas  and  h 
part  appended  to  them  ;  and  sometimes,  it  is  quite  difficul 
to  draw  the  line  between  the  two.  But  if  we  keep  in  viev 
the  fact  that  the  Upanisads  alone  deal  with  the  Jndna 
Kdpda,  it  will  not  be  very  difficult  to  make  distinciioi 
between  them. 

The  Chandogya-Upanisad  is  one  of  the  most  importar 
Upanisads  and  is  slightly  smaller  in  extent  than  the  Brhadc 
ratf^yaka-Upanisad,  Its  importance  is  due  to  the  fact  tha 
it  directly  deals  with  the  true  nature  of  Brahman^  th 
Supreme  Self,  without  a  second,  and  its  identity  with  th 
Individual  Self. 

The  reason  why  a  Upanisad  should  be  expounde 
is  that  the  entire  course  of  Action,  as  propoundc 
in  the  Karmakdt^da  section,  when  accompanied  by  a  fu 
comprehension  of  the  true  nature  of  such  deities ,  € 
Prd^a  and  the  rest,  is  conductive  to  the  attainment  of  eitW 
the  Regions  of  the  Moon  through  the  ‘  Path  of  Smoke  \  < 
the  Regions  of  Brahman  ( Brahmaloka )  through  the  ‘  Pa\ 
of  Light  ’  :  and  those,  who  follow  their  own  natural  be: 
of  mind  and  have  thus  deviated  from  both  the  paths,  h 
downwards  and  experience  pain.  Through  neither  of  the 
two  paths  one  can  achieve  the  Highest  Aim  of  man.  Henc 
it  is  necessary  to  expound  the  true  knowledge  of  the  Sel 
without  a  second,  independent  of  Action,  which  puts  i 
end  to  the  cause  of  the  process  of  births  and  rebirths, 
shown  by  the  three  paths  referred  to  above. 

The  attainment  of  the  Absolute  Highest  Good  (  whi< 

:s  the  chief  aim  of  life),  is  not  possible  by  ai 
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Other  means  than  the  true  knowledge  of  the  Secondless 
Self,  as  the  Upanisad  says — “  those  who  know  otherwise 
r  than  this  go  to  the  perishable  regions,  while  he  who  takes 
to  the  different  path  attains  Self -Sovereignty.”  So  one  who 
believes  in  the  false  Doctrine  of  Duality  falls  into  bondage, 
while  for  one  who  has  firm  belief  in  the  true  Doctrine  of 
the  Secondless  5e//,  there  is  the  cessation  of  the  pain  caused 
by  births  and  rebirths  and  the  attainment  of  Final  Libera¬ 
tion.  It  is  clear  from  this  that  the  vision  of  the  Secondless 
Self  cannot  go  together  with  the  Course  of  Action.  The 
Course  of  Action,  however,  is  meant  for  one  who  is  beset 
with  the  evils  of  Nescience  and  the  rest  and  not  for  one  who 
possesses  the  knowledge  of  non-Duality  So  says  the 

t'  .  Shruti — “  all  these  persons  attain  pure  regions,  while  the 
man  centered  in  Brahman  (  :  )  attains  immortality.” 


f 

f 
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This  Upanisad  though  mainly  deals  with  the  Science 
of  Non^Duality,  yet  in  it  are  described  the  forms  of 
Updsand  ( meditation  and  worship )  as  the  means  of  the 
attainment  of  good  results ;  for,  these  bring  about  results 
which  are  as  good  as  Liberation  itself.  There  is  also  a 
similarity  between  the  Updsand  and  the  knowledge  of  Non- 
Duality  in  that  both  are  esoteric  in  their  character  and 
both  fall  within  the  purview  of  the  functions  of  the  Mind. 
These  forms  of  Updsand  purify  the  inner- sense-organs  and 
thereby  become  illuminative  of  the  true  nature  of  the 
reality^  and  so  they  are  helpful  in  bringing  about  the 
Cognition  of  the  Absolute  ( ) ;  and  as  they 
(  Updsands )  have  got  some  definite  substratum  as  their 
object  (  it  is  also  easier  to  achieve  success 

in  it.  It  is  clear  from  this  that  S^ahkaracarya  wants  to 
emphasise  the  fact  that  for  the  realisation  of  Brahman^  the 
Savikalpaka  form  of  Meditation  is  more  useful.  It  is 
therefore,  that  the  Upanisad  sets  forth  in  the  very  begin- 
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ning  various  forms  of  Updsanu  of  Brahman.  *  These,  too, 
inasmuch  as  it  is  the  performance  of  Action  to  which 
people  are  accustomed,  and  a  relinquishment  of  Action 
would  make  the  concentration  of  the  Mind  upon  any  form 
of  Updsand  extremely  difficult,  the  Upanisad  introduces, 
at  the  very  outset,  only  such  forms  of  Updsand  as  form 
parts  of  Action.  ^ 

After  this  the  Upanisad  proceeds  to  deal  with  the 
syllable  ‘  Om  ',  the  Ud^iha.  The  first  chapter— beginning 
with  the  words — One  should  meditate  upon  the  syllabic 
Om  ’ ,  has  been  devoted  to  the  treatment  of  the  manner  of 
Meditation  of  the  constituent  factors  of  the  Sdma  which 
leads  to  various  results  ;  <aft€$;  that  towards  the  end,  the 
Updsand  of  the  Stobha  syllables  has  been  described.  In  the 
second  chapter  the  Updsand  of  the  entire  Sdm^  has  been 
given.  The  third  chapter  proceeds  with  the  Updsand  of  the 
Sun,  who  is  identified  with  and  Brahman  who"  is  the  sum¬ 
mation  of  the  results  of  all  sacrifices.  By  the  way,  the  UpCP~ 
nisad  tells  us  of  the  excellent  results  which  the  BrahmU” 
vldyd  hrings  dkouU  Then  the  same=  Vidyd  is  expourlcJ^l 
through  the  Gdyatrl\  because  directly ,^by  itself  BrahmcM\ 
devoid  of  all  qualities  and  comprehensible  only  through  such 
negation  of  qualities  as  ‘  Not  this  ‘  Not  this  cannot  be 
apprehended.  Although  there  are  several  metres,  yet  it  is 
the  Gdyatrt  which  has  been  chosen  as  the  means  of  teach¬ 
ing  of  Brahman^  because  of  its  being  the  most  important  of 
all  the  metres.  The  importance  of  the  Gdyatri  is  proved 
by  the  facts  (1)  that  it  was  the  Gdyatri  which  carried  the 
Soma  to  the  deities  in  the  sacrifice,  (2)  that  it  has  absorbed 
the  of  all  other  metres  and  as  such,  pervades  over  all 
of  them,  and  (3)  that  it  pervades  over  all  the  Savanas 
(  extractions  ).  Its  importance  is  also  due  to  the  facts  (4) 
hat  the  Gdyatri  is  the  very  essence  of  a  Brdhmana  and 
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(5)  that  Brahman  itself  regards  the  Gdyatrt  as  its  mother 
and  never  considers  anything  more  important  than  this ; 
and  (6)  also  because  of  the  fact  that  the  supreme  impor¬ 
tance  of  the  Gdyatrl  is  universally  recognised. 

After  describing  the  Updsand  through  images, the  Upan-- 
isad  proceeds  to  deal  with  the  meditation  of  the  Brahman^ 
itself  as  equipped  with  qualities  and  powers.  Then  is  describ¬ 
ed  the  philosophy  of  Coffer  ( )  followed  by  the 
method  of  the  Updsand  for  the  sake  of  one’s  own  longevity. 
Then  follows  the  Updsand  of  the  Manas^  Akdsa  and  the 
Sun  as  Brahman,  In  the  fourth  chapter  we  have  the  story  of 
Jdnasrutl  and  Bhalldksa  and  Raikva  which  shows  how 
the  attainment  of  knowledge  of  the  teaching  is  to  be 
brought  about  by  such  means  as  Faiths  giving  of  food, 
absence  of  haughtiness  etc.  Then  Vdyu  and  Prana  have 
been  described  as  Brahman,  and  for  the  purpose  of  eulogis¬ 
ing  these  two  the  story  of  Saunakakdpeya  and  Ahhipra^- 
tdrin-Kdksaseni  has  been  introduced.  This  is  followed  by 
the  story  of  Satyakdma-Jdbdla  showing  that  Faith  and 
Austerity  and^^  are  necessary  adjuncts  for  the  Upd-^ 
sand  of  Brahman,  With  a  view  to  expound  the  Science  of 
Brahman  in  another  manner,  the  Upanisad  proceeds  to 
expound  the  Agnividyd,  and  the  story  of  Upahosala  is 
introduced  to  show  that  both  faith  and  austerity  are 
necessary  for  the  attainment  of  the  Brahmavijndna,  By 
the  way,  the  Upanisad  then  proceeds  with  the  Vydhrtis 
which  help  one  to  ^expiate  the  wrong. 

In  the  first  four  chapters  the  Northern  Path  ( 

)  has  been  described  as  following  from  the 
Now,  in  the  fifth  chapter  the  Upanisad  describes  the  same 
path  as  relating  to  the  Householders,  who  are  and 

also  to  such  ascetics  as  are  imbued  with  faith  and  are  well 
versed  in  other  Vidyds,  After  this,  the  Southern  Path, 
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whicli  lies  through  Smoke  and  is  meant  for  those  who 
merely  perform  rites  and  rituals  and  which  leads  to 
rebirths,  is  described.  Then  follows  the  description  of  the 
Third  Path  which  is  the  Path  of  the  ordinary  world  and  is 
more  painful,  and  which  is  described  to  create  disgust  in  the 
mind  of  people  against  worldliness.  For  the  purpose  of  creat¬ 
ing  the  feeling  of  disgust  in  the  minds  of  persons  seeking 
for  Moksa^  the  Upanisad  proceeds  to  describe  the  process 
of  births  and  deaths, — and  the  passage  to  the  other  Lokas 
through  the  two  Paths.  To  illustrate  the  above  the  story 
of  Svetaketu-Aruneya  and  Pravdhana-Jaibali  has  been 
introduced.  Theisubject  matter  of  this  portion  of  the  chapter 
is  also  found  in  the  Brhaddranyaka — Upanisad  {VL  li). 
Then  there  is  the  Philosophy  of  the  Vaiivanara  Fire, 

The  Sixth  Chapter  deals  with  the  Philosophy  of 
Being.  This  is  the  most  important  part  of  the  Upanifad, 
It  shows  that  there  is  only  one  Self  in  all  beings.  To 
illustrate  this  again,  the  story  of  Svetaketu  is^  introduced* 
Some  of  the  most  important  Srutis  are  found  in  this 
Chapter,  for  instance,  * 

(VI. 

(VI.  ii.  1);  ‘  (VI.  ii.  2  )j 

‘  ^  srwm  ‘  ^%^srrs^^cT  ’  ‘  etc.’  (  VI.  ii.  3  ),  ‘ 

^  (VI.  hi.  2); 

( VI,  hi.  3),  ‘  ^ ’  (VI.  ix,  4).  ‘ 

(VI.  ix.  4)  etc.  Here  the  Upanisad  for  the  first  time 
asserts  that  the  manifold  world  is  unreal.  The  above- 
quoted  Srutis  themselves  show  the  nature  of  topics  dis¬ 
cussed  in  this  chapter.  The  teachings  of  the  Sixth  chapter 
^eant  for  the  disciple  of  the  Highest  grade,  but  as  all  the 
sciples  are  not  of  the  same  equipment,  the  Upanisad ^  in 
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5  next  Chapter,  describes  the  same  thing  through  the 
ver  grades.  It  begins  with  Name  and  ends  with  the 
f e-Breath  with  fourteen  more  forms  between  these  two  ; 
d  through  these  Sixteen  forms,  step  by  step,  in  accord- 
ce  with  the  leads  up  to  the  Highest  Truth, 

lied  Bhuman,  To  eulogise  the  Highest  philosophy  the 
Dry  of  Ndrada  and  SanaUKumdra  has  been  introduced, 
is  here  that  we  are  told  of  the  various  Vidyds^  Sciences 
hich  then  existed  in  India  in  flourishing  condition. 

Though  under  chapters  Sixth  and  Seventh,  it  has  been 
ught  that  'Brahman  is  real  {Sat),  one,  without  a 
>cond  and  ‘  the  Self  is  all  this  free  from  all  diversities 
F  space,  place,  time  and  the  rest,  yet  in  the  world,  there  are 
lany  persons  of  dull  intellect,  among  whom  the  conviction 
\  so  strong  to  the  effect  that  everything  real  is  beset  with 
iversities  of  space,  place  and  the  rest,  that  it  cannot,  all 
t  once,  be  turned  towards  the  Eternal  Truth  and  without 
nderstanding  the  real  nature  of  Brahman,  the  Highest 
liin  of  man  cannot  be  fulfilled.  So,  for  the  benefit  of  the 
[uller  persons,  it  is  necessary  to  convey  the  teaching  in- 
[irectly,  by  indicating,  in  the  first  instance, ^tl^  particular 
pot  within  the  Lotus  of  the  Heart  ( )  as  the 
Brahman,  Again,  though  the  Atmatattva  is  the 
)bjcct  of  the  single  true  cognition  of  Being  (  Sat )  and  is 
levoid  of  all  qualities,  yet  for  the  good  of  the  dullards 
/Aio  have  their  hearts  so  fixed  upon  the  Highest  Being 
possessing  the  highest  qualities,  that  it  is  necessary  to  speak 
of  such  qualities  belonging  to  Him  as  etc. 

Again,  though  the  persons,  who  have  realised  the  true  nature 
of  Brahman,  themselves  have  turned  their  mind  from 
worldly  objects,  woman  etc.,  yet  it  is  not  easy  to  direct  all 
at  once,  the  longing  for  worldly  objects  that  has  come  to  a 
man  from  several  births;  hence,  it  is  necessary  to  enjoin  such 


CHANDOGYA  UPANISAD 


'111 


N 


■J' 


xiv 

means,  for  the  realisation  of  the  aim,  as  Brahmacarya 
the  like.  And  lastly,  though  in  the  case  of  persons 
have  realised  the  unity  of  the  Self,  there  does  not  < 
goer^  goings  or  place  to  go  to^  and  what  happens  is  tha 
the  disappearance  of  the  root  cause — the  Nescience, 
dissolve  themselves,  on  death,  into  their  own  Self,  yet  t 
are  many  persons  whose  minds  are  still  beset  with 
diversities  of  goer^  going  and  the  place  to  go  to  and  whe 
still  engaged  in  the  Updsand  of  the  in  their  heart 

so  for  the  good  of  such  persons  the  Upanisad  points 
that  on  death  the  Jiva  passes  out  through  an  Artery  ir 
Head.  All  these  topics  are  dealt  with  in  the  J^ast  chapt< 

It  is  quite  clear  from  the  above  that  the  mean! 
achieve  the  Highest  aim  of  man  hfeis  been  very  cle 
expressed  in  the  Upanisad  for  the  good  of  both  typei 
disciples — intelligent  -and  dull.  This  is  in  brief 
summary  of  the  Upanisad  as  represented  by  the  g 
teacher  of  Veddnta — S'ankaracarya. 

Although  due  to  the  peculiar  nature  of  the  teKt 
great  philosophical  Aedryas  have  not  only  been  abk 
explain  their  individual  philosophy  and  support  their  vi 
point  by  quoting  the  text,  but  have  even  interpreted 
text  itself  in  the  light  of  their  own  individual  philosop 
and  so  the  summary  of  the  Upanisad  as  given  above  r 
not  satisfy  all  the  shades  of  opinion,  yet  as  the  present  t 
has  been  interpreted  in  the  light  of  the  Advaita  philosoj 
of  S  ahkara  and  as  it  contains  the  translation  of 
Bhasya  of  S'ahkara,  I  think  I  need  no  apology  in  present 
to  the  public  the  Advaitic  summary  of  the  Upanisad^ 

The  University, 

Allahabad.  UmESHA  MishRA, 

May  5,  1942. 
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THE  CHANDOGYA  UPANISAD 

WITH 

THE  BHASYA  of  SANKARAcARYA 

[  The  text  used  is  that  published  in  the  Anandasrama,  Sanskrit 
Series  which  is  available  separately.  ] 

SANKARA’S  INTRODUCTION 

The  ChSndoiya  U panisad  is  a  treatise  comprising  eight 
chapters,  beginning  with  the  words  ^  Om  itietat  aksaram\ 
qir  the  benefit  of  persons  seeking  to  know  its  purport  in 
brief,  this  easy  and  brief  Essay  is  set  forth. 

The  context  of  the  treatise  is  as  follows  : — ^The  entire 
course  of  Action  has  been  duly  comprehended  as,  by  itself, 
conducive  to  the  attainment  of  the  regions  of  the  Moon 
through  the  Path  of  ‘Smoke’, — and  as’  conducive  to  the 
attainment  of  Brahman  through  the  Path  of  ‘Light*,  when 
accompanied  by  a  full  comprehension  of  the  nature  of 
such  deities  as  Pra^a  and  the  rest.  It  has  also  been 
explained  that  for  those  who  have  followed  the  bent  of 
thcag^i^ural  inclinations  and  have  deviated  from  both  of 
Paths,  there  is  fall  downwards  into  a  painful 
^^jte^'thrpugh  neither  of  the  said  two  paths  there  can  be 
"iab^li^.fUlfilment  of  the  highest  aim  of  man.  Hence, 
ft  hecessary  to  expound  the  Science  of  the  Self 

vPithPm  a  Second ^  which,  apart  from  all  Action^  directly 
^  puts  an  end  to  tha  cause  of  the  entire  process  of  births 
and  rebirths  as  represented  by  the  said  three  Paths.  It 
is  for  this  purpose  that  the  U panisad  has  been  promulgated. 

Nor  is  the  Absolute  Highest  Good  attainable  by  any 
other  means  save  th^  ‘Science  of  the  secondless  Self  ;  The 
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Upanisad  itself  is  going  to  declare  that  ‘those  who  knov 
otherwise  than  this  and  worship  others  go  to  perishabl 
regions  ;  one  proceeding  on  the  other  path  attains  Self-sove 
reignty';  similarly,  for  one  who  believes  in  the  false  doctrin 
of  ‘Duality’,  there  is  bondage ;  just  as  for  the  man  who  hai 
committed  theft  who  holds  the  red-hot  axe  (in  course  of.  his 
trial  by  ordeal),  there  is  burning  followed  by  imprisonment 
and  the  said  believer  in  Duality  also  falls  into  the  pangs  o! 
Birth  and  Rebirth having  said  this,  the  texts  go  on  tc 
explain  that  for  one  who  has  firm  belief  in  the  true  doctrine 
of  the  ‘Secondless  Self’,  there  is  cessation  of  the  pangs  o) 
Birth  and  Rebirth  and  also  the  attainment  of  Final  Libera 
tion ;  just  as  for  one  who  has  not  committed  theft,  the^| 
is  neither  burning  nor  imprisonment  when  he  holds  the 
red-hot  axe  (in  course  of  his  trial). 

From  this  it  follows  that  the  ‘Vision  of  the  Secondless 
Self’  cannot  go  hand-in-hand  with  the  Path  of  Action  ; 
because  there  is  no  possibility  of  there  being  any  notions 
subversive  of  the  notions  derived  from  such  declar^l^c^^  as 
‘The  Real  Entity  is  one  without  a  second’,  “All  this  isSeii 
alone*,  which  are  subversive  of  all  distinctions  of  Action, 
Instrument  and  Effect.  [Which  distinctions  are  presup¬ 
posed  by  the  Path  of  Action,  and  are  inconsistent  with .  the 
‘Science  of  the  Secondless  Self’.] 

It  might  be  argued  that  “the  knowledge  of  the  i(VecKc) 
Injunction  of  Action  (would  provide  the  notion  subversive 
of  the  said  notions  (of  this  Secondless  Self'’). 

That,  however,  is  not  possible ;  because  the  injunction  of 
Actions  is  meant  for  those  persons  wKo  are  imbued  with 
the  common  idea  of  such  distinctions  as  those  relating 
to  the  ‘doer’  and  the  experiehcer’,  and  who  are  beset  with 
the  evils  of  attachment  and  aversion  to  the  effects  of 
Actions  resulting  from  the  said  essentially  wrong  ideas^ 
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[And  the  Injunction  is  not  applicable  to  one  who  has 
realised  the  truth  and  is  no  longer  under  the  influence  of 
any  false  ideas  and  distinctions.  ] 

The  Opponent  argues — “As  a  matter  of  fact,  the  Injunc¬ 
tion  of  Actions  is  meant  for  one  who  has  read  and 
understood  the  sense  of  the  whole  Veda  ;  action  therefore 
^ust  be  meant  also  for  that  person  who  has  attained  the 
knowledge  of  the  ‘Secondless  Self’  (who  is  included  among 
those  who  have  read  and  understood  the  Veda).” 

That  cannot  be,  we  reply  ;  because  the  ordinary  common 
notions  of  *doer’,  experiencer’  and  the  like, — which  alone 
can  render  a  person  capable  of  doing  an  act, — are  entirely 
sublated  by  the  realisation  of  the  truth  embodied  in  such 
texts  as  ‘the  Existent  Secondless  Self’,  ‘  The  Self  indeed  is 
all  this*  ;and  the  like. 

From  all  this  it  follows  that  Actions  have  been  en¬ 
joined  only  for  one  who  is  still  beset  with  the  evils  of 
Ignorance  and  the  rest ;  and  not  for  one  who  has  realised 
‘non -duality^.  It  is  to  this  end  that  the  text  is  going  to 
declare — these  persons  attain  the  purer  regions,  only 
the  man  (Mired  in  Brahman  attains  immortality.’* 

Thus  though  this  treatise  deals  mainly  with  the 
‘Science  of  Non-duality*,  yet  herein  are  described  several 
forms  of  Meditation  and  Worship,  which  are  conducive 
to  several  desirable  ends  ;  because  these  forms  of 
•meditation  and  worship  bring  about  results  nearly  as  good 
as  Liberation,  and  appertain  to  slightly  modified  forms  of  the 
One  Pure  Brahman,  which  have  been  spoken  of  as  ‘Con¬ 
sisting  of  the  Mind  ’,  ‘  having  the  Life-breath  for  its  Body 
and  so  forth  ;  all  this  meditation  and  worship  brings  about 
the  fulfilment  of  Actions  and  is  related  to  the  auxiliaries 
of  those  Actions.  There  is  a  similarity  also  between  the 
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Meditations  and  the  Cognition  of  the  One, — in  that  both  j 
esoteric  in  their  character  and  both  fall  within  1 
perview  of  the  Mind ;  just  as  the  Cognition  of  One  without 
second  is  a  function  of  the  Mind,  so  also  are  the  other  fori 
of  Meditation  and  Worship  mere  functions  of  the  Mind. 

Question  : — “What  then  is  the  difference  between  t 
‘Cognition  of  the  One  and  the  other  forms  of  Worship  a 
Meditation  ?  ” 

Answer : — ^The  ‘Cognition  of  the  One  is  subversi 
of  all  such  common-place  notions  of  diversity  as  those 
the  ‘Doer  and  other  agencies  of  action,  the  Action  its< 
and  the  effect  of  the  actions, — all  which  notions  of  diversi 
are  imposed  upon  the  Self,  which  (by  itself)  is  entire 
devoid,  of  activity  ;  in  the  same  way  as  the  cognition  of  tl 
real  nature  of  the  Rope  brought  about  by  light,  is  subve 
sivc  of  the  wrong  notion  of  serpent  which  is  of  the  natur 
of  an  imposition  (upon  the  piece  of  rope).  As  regards  tl 
forms  of  Meditation  and  Worship,  on  the  other  hand,  thei 
also  are  vouched  for  by  the  Scriptures,  but  are  ^3ed  liik 
some  sort  of  a  substratum  (in  the  shape  adorab 

object)  and  help  to  concentrate  the  collected  Mind  upon  thi 
substratum  and  prevent  its  interruptions  by  notions  hcter< 
geneous  thereto. — Such  is  the  difference  between  the  two. 

These  forms  of  Meditation  and  Worship  bring  about  th 
purity  of  mind  and  character  and  thereby  become  illuminativ 
of  the  real  nature  of  things ;  to  this  extent,  they  are  helpf u 
in  bringing  about  the  Cognition  of  the  One  without  a  seconc 
In  as  much  as  they  are  based  upon  a  substratum,  they  an 
also  easier  of  accomplishment.  It  is  for  these  reasons  tha 
the  Upanisad  first  of  all  sets  forth  these  forms  of  Mediiatior 
and  Worship,  There,  too,  in  as  much  as  it  is  the  perform 
ance  of  Action  to  which  people  are  accustomed, — and  a 
relinquishment  of  Action  would  make  the  concentrating 
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of  the  Mind  upon  any  form  of  Meditation  or  Worship 
extremely  difficult,— the  text  introduces,  at  the  outset,  only 
such  forms  of  Worship  and  Meditation  as  appertain  to 
certain  factors  that  go  to  make  up  the  Action  (of  Sacrifice). 

Thus  ends  S'anhara^s  Introduction, 


Discourse  (Adhaya)  I,  Section  {Kkan^d)  i 
UPANISAD— TEXT 

One  should  meditate  upon  the  syllable  ‘Om  the 
Udgitha;  because  one  sings  (beginning)  with  ‘Om’;  of 
this  now  (follows)  the  expounding.  (1) 


BHASYA 

One  should  meditate  upon  the  syllable  *Om\ — The  syllable 
‘Om*  is  the  most  nearly  appropriate  neime  for  the  Supreme 
Self  ;  when  that  syllable  is  pronounced,  the  Supreme 
Self  becomes  pleased,  just  as  an  ordinary  person  is  pleased 
when  addressed  by  the  name  he  likes  best. — ^This  syllable 
*  Om  ’  is  followed  in  the  text  by  the  particle  *  iti  in  order 
to  show  that  the  syllable  is  not  expressive  of  (does  not 
connote)  the  Supreme  Self,  and  what  is  meant  is  that  this 
verbal  form  is  what  is  to  be  meditated  upon  as  Self  :  thus 
what  is  meant  is  that  the  syllable  ‘  Om  ’  is  a  representation 
of  the  Supreme  SELF,  just  like  the  image  and  other 
things  (that  people  set  up  for  worship).  Thus  what  is 
learnt  from  all  the  Ved^ta  texts  is  that  the  syllable,  being  the 
name  and  the  image  of  the  Supreme  SELF,  is  the  best  bag 
for  meditating  upon  that  SELF.  It  is  a  well-1 
fact  that  this  syllable  is  largely  used  in  Japa,  at  ritei 
the  beginning  and  at  the  end  of  Vedic  study  ;  w 
indicates  its  superiority. — It  is  for  these 
should  meditate  upon  this  syllable,  in,^e  form 

which  is  spoken  of  as  *Udgitha\  on  tl^^round^  form¬ 
ing  a  constituent .  part  of  this  nailie  )  ;  ^hich 
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UPANISAD— TEXT 

This  C/Jgzf/zcz  is  the  best  essence  of  the  essences, 
the  eighth,  supreme  and  deserving  of  the  highest 
position. — ^(3) 

BHAYSA 

Thus  then,  the  syllable  ‘Om’,  named  the  Udgitha,  is  the 
best  essence  among  all  the  essences,  Earth  and  the  rest, 
which  have  been  mentioned  (in  the  preceding  text)  in  the 
ascending  order  of  their  essentiality*. — It  is  the  ^supreme  , — 
because  it  represents  the  Supreme  SELF. — It  is  ^deserving 
of  the  highest  position*;  ^ardha*  is  position  ;  ^para*  is  highest  \ 
hence  ^parardha'  is  that  which  is  deserving  of  the  highest  posi-- 
tion;  that  is,  deserving  of  the  same  position  as  the  Supreme 
SELF  ;  the  sense  is  that  it  is  so  because  it  deserves  to  be 
meditated  upon  and  worshipped  as  the  Supreme  SELF. — 
It  is  the  eighth, — in  the  numbering  of  Earth  and  the  other 
essences. — 'Yad  udgithaV  should  be  construed  as  'Yah, 
udgithahr—0) 

UPANI5AD— TEXT 

What,  what  is  Rk  ?  What,  what  is  Sdman  ?  What, 
what  is  Udgitha  ? — this  is  (now)  considered. — (4) 

BHASYA 

It  has  been  asserted  that  'Rk  is  the  essence  of  Speech*. 
Now  the  question  arises — What  is  'RK  ?  What  is  ^Saman*  ? 
'What  is  the  said  Udgitha  ? 

The  repetition  of  the  word  *what  is  meant  to  indicate 
the  importance  attached  to  the  subject. 

An  objection  is  raised — “The  affix  ^iatamacha*  which  is 
present  in  the  term  ^Katama*  (‘what)  has  been  declared  as  to 
be  used  when  a  question  arises  regarding  the  genus  of  a 
large  number  of  things  ;  and  in  the  present  instance,  there  is 
not  a  multiplicity  of  the  genus  ^Rk*  [as  the  question  relates 
to  the  nature  of  the  single  genus  '  Rk*y  the  single  genus 
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"S^man\  and  single  syllable  ‘Om’]  ;  how  is  it  then  that  the 
affix  ^iatamaclC  has  been  used  ?  ” 

This  objection  has  no  force.  In  the  grammatical  rule  . 
referred  to  there  is  the  term  *jatiparipra^na''-  which  is 
expounded  as  *Jataa  paripra'snah\  ‘question  relating  to  the 
genus’,  and  there  is  multiplicity  of  individuals  included 
under  the  single  genus  ‘Rk\  and  the  compound  is  not  to  be 
expounded  as  'question  of  genus’,  *  J  at  eh  pariprainah  \ 

The  Opponent  rejoins — “It  is  only  when  the  compound  I 

*  jStiparipra'sna*  is  expounded  as  ^  jUteh  paripratnah  \  the 
question  of  genus,  that  the  presence  of  the  "iatamacha-affix  in  \ 
the  phrase  ^Katamah  kathah\  which  one  is  of  the  Kaiha~clan, 
can  be  justified  [as  here,  the  question  is  of  the  genus  ;  it 
could  not  be  justified  if  the  compound  were  expounded  as  ] 

*  jStaa  paripratnah'  ‘question  relating  to  the  genus 

Answer — In  the  instance  cited  also,  the  question  is  in 
reference  to  several  individuals  included  under  the  clan 
^Katha^ ;  so  that  the  objection  has  no  force.  If  the  question 
raised  were  one  of  the  genus,  then,  in  that  case,  it  would  be 
necessary  to  find  out  some  other  rule  (justifying  the  term 
in  the  present  text,  which,  being  Vedic,  cannot  be  rejected 
as  wrong), 

\This  is  now  considered*;  Le.  its  consideration  is 
proceeded  with, — (4) 

UPANISAD— TEXT 

Speech  itself  is  Rk  ;  Life-breath  is  Saman  ;  the  sylla- 
ble  Om  is  Udgltha,  This  indeed  is  a  couple  :  Speech  and 
Life-hreath  [the  source  of]  Rk  and  Saman.-- (5) 

BHASYA 

After  the  ‘consideration’  has  been  done,  the  appropriate 
answer  is  stated— SpcecA  is  Rk,  Life^lreath  is  Saman.— Even 
i  though  Speech  and  Rk  are  declared  here  to  be  one,  this 


can- 
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Saman\  and  single  syllable  ‘Om'] ;  how  is  it  then  that  the 
affix  ^datamach*  has  been  used  ? 

This  objection  has  no  force.  In  the  grammatical  rule 
i^ef erred  to  there  is  the  term  *jatiparipraina^\  which  is 
expounded  as  "Jatau  paripra'snaH ,  question  relating  to  the 
Senus,  and  there  15  multiplicity  of  individuals  included 
Under  the  single  genus  'RJz  ,  and  the  compound  is  not  to  be 
expounded  as  ‘question  of  genus’,  *Jateh  paripra^nah  \ 

The  Opponent  rejoins — “It  is  only  when  the  compound 
jatiparipra'sna  is  expounded  as  ^  j3teh  pariprainah  \  the 
Question  of  genus,  that  the  presence  of  the  'iatamacha-offix  in 
the  phrase  ^Katamah  kathoK,  ‘which  one  is  of  the  Katha^clan\ 
can  be  justified  [as  here,  the  question  is  of  the  genus  ;  it 
could  not  be  justified  if  the  compound  were  expounded  as 
jextau  pafipTahialf  question  relating  to  the  genus*  **, 

Answer — In  the  instance  cited  also,  the  question  is  in 
reference  to  several  individuals  included  under  the  clan 
fCatha" ;  so  that  the  objection  has  no  force.  If  the  question 
raised  were  one  of  the  genus,  then,  in  that  case,  it  would  be 
necessary  to  find  out  some  other  rule  (justifying  the  term 
in  the  present  text,  which,  being  Vedic,  cannot  be  rejected 
as  wrong), 

IThis  is  now  considered’;  i.e.  its  consideration  is 
proceeded  with. — (4) 

UPANI§AD— TEXT 


1.1  n  wr?  S.’  ^^Saman  ;  the  sylla- 

ble  Om  is  Udiitha.  This  indeed  is  a  couple  :  Speech  and 

e-breath  [the  source  of]  Rk  and  Saman.-  ( 5  ) 

BHASYA 

After  the  ‘consideration  has  been  done,  the  appropriate 

t  Wh  is  55mca.-Even 

ugh  Speech  and  Rk  are  declared  here  to  be  one,  this  can- 
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not  be  regarded  as  self -contradicto^,-Sn  .vie^of 

position  (assigned  to  the  U dgltha  in 

this  statement  is  entirely  separate  from' 

(which  has  declared  Ud^itha  to  be  the  eighth  among  the 
‘  essences  ’)  ;  the  present  statement, — that  ‘  the  syllable 
Om  is  Udgithd, — is  meant  only  to  serve  the  purpose  of 
indicating  the  quality  of  ‘  fulfilment  *  (as  mentioned  in  the 
next  text).  [And  its  subject-matter  and  progress  therefore 
are  totally  different  from  the  statement  to  the  effect  that 
Udgitha  is  the  eighth  among  the  essences.] 


In  fact,  Speech  and  Life-hreath  are  the  sources  of  Rk 
and  Saman,  respectively  ;  and  yet  Speech  itself  is  declared 
to  be  Rk  and  Life-ireath  itself  to  be  Saman^  If  the 
text  had  mentioned  *  Speech  *  and  *  Life-Breath  *  as 
the  sources  of  Rk  and  Saman  respectively,  then, 
all  Rks  and  all  Samans  would  become  included  ;  and  the 
inclusion  of  2ill  Rks  and  all  Samans  implies  the  inclusion 
of  all  those  acts  (rites)  that  are  accomplished  with  the  help 
of  Rks  and  Samans  ;  so  that  practically  all  acts  become 
included. 


There  may  be  an  idea  that  the  expression  ‘The  syllable 
Om  is  *  Udgitha  ’  is  only  figurative  ;  this  idea  is  set  aside 
by  what  follows  in  the  text. — *This  indeed*  refers  to  the 
couple.  Question:  ‘What  is  that  Coup/e ?*—i4 ns u?er:  'Speech 
and  Life-breath  ’  are  the  ‘couple*,  the  sources  of  all  Rks 
and  all  Samans.  The  words  ‘  Rks  *  and  'SUmans  that 
follow  are  meant  to  point  out  that  the  Speech  and  Life-breath 
spoken  of  are  the  sources  of  Rk  and  Saman  ;  and  'Rk  and 
Saman  are  not  meant  to  be  a  separate  independent  ‘couple*. 
If  this  were  not  so.  then,  ‘Speech  and  Life-breath’  would  be 
one  ‘  couple and  '  Rk  and  Saman*  would  be  another 
‘  couple  ’  ;  so  there  would  be  two  ‘  couples’  ;  and  in  that 
case,  the  singular  number  in  the  phrase  ‘TAzs  indeed  is  a 
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couple  *  would  be  incompatible  ] .  Hence  what  are  meant 
to  be  spoken  of  as  ‘couple  here  are  only  ‘  Speech  and  Life- 
breath*,  as  the  sources  of  Rk  and  Saman  respectively. — (5) 

UPANISAD— TEXT 

This  couple  is  joined  together  in  the  syllable  Om> 
Whenever,  verily,  a  couple  is  joined  together,  each 
fulfils  the  desire  of  the  other. — (6) 

bhasya 

‘  This  couple,  just  described,  ‘  is  joined  together  in  the 
syllable  Om\ — Thus  the  sense  is  that  the  Couple,  endowed 
with  the  quality  oi  fulfilling  all  desires,  remains  ‘joined  to¬ 
gether^  in  the  syllable  ‘Om  ;  and  the  fact  of  the  syllable 
‘Om’  being  endowed  with  the  quality  fulfilling  all  desires  is 
Well-known.  It  is  well-known  that  (a)  the  syllable  ‘Om* 
contains  within  itself  the  entire  literature,  (J)  that  it  is 
brought  about  (pronounced)  through  the  Life-breath,  (c)  that 
it  joins  within  itself  the  ‘  couple  *,  and  (d)  that  the  ‘  couple  * 
fulfil  all  desires.  In  order  to  make  this  clear,  an  illustra¬ 
tion  is  cited — Inordinary  life,  ‘whenever  a  couple* — i.e. 
man  and  woman,  with  the  physical  constituents  of  the 
couple, — is  joined  together. — i.e.,  meet  together,  in  sexual 
association, — they  fulfil  each  others  desires.  What  is 
meant  is  that  it  becomes  established  in  the  same  manner, 
the  syllable  ‘Om*  becomes  the  f ulf  iller  of  all  desires,  through 
the  *  Couple  *  that  lies  within  it. — (6) 

The  following  text  declares  that  the  Udgatr  Priest,  who 
meditates  upon  the  Udgitha,  becomes  endowed  with  the 
Udgitha's  quality  (of  being  the  fulf  iller  of  desires). 

UPANr§AD— TEXT 

He  becomes  the  fulfiller  of  desires  who,  knowing 
this  thus,  meditates  upon  this  syllable  as  Udgitha, — (7) 
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BHA§YA 

One  becomes  a  fulfiller  of  the  desires  of  the  sacrificer 
if  he  meditates  upon  this  syllable  itself, — which  has  the 
character  of  falfilment— as  Udgltha  ;  to  such  a  one  accrues 
the  said  result ;  and  this  is  in  accordance  with  the  Vedic 
text  “  Just  in  so  far  as  one  meditates  upon  a  thing,  one  be¬ 
comes  that  thing  itself  .  (7) 

UPANI§AD-'l  EXT 

This  indeed  is  the  syllable  of  acquiescence  ;  what¬ 
ever  one  acquiesces  in,  he  says  Om  ;  acquiescence  venly 
is  prosperity  ;  he  becomes  a  prosper er  of  desires  who, 
knowing  this,  meditates  upon  this  syllable  Om  as 
Udgitha. — (8) 

BHA§YA 

The  syllable  '  Om  ’  is  also  endowed  with  the  quality 
of  fulfilment  (success,  prosperity).— “How  ?  “—This  syllable 
that  we  are  dealing  with  is  the  ‘syllable  of  acquiescence 
i.e.  it  is  the  acquiescent  syllable ;  ‘acquiescence  standing  for 
*  agreement this  is  what  the  syllable  ‘  Om  '  is. 

The  text  itself  explains  how  the  syllable  is  one  of 
ccqaiescence -.-In  common  practice,  whatever.— idea  or 
property — one  acquiesces  in, — ^be  he  a  teacher  or^  a  wealthy 

person,— in  expressing  his  agreement,  he  says  ‘  Om  ’ ;  e.g. 

in  the  Veda  we  find  such  texts  as— ‘  They  are  thirty-three ; 
‘Om’  (yes)  he  said’.  In  ordinary  life  also,  when  one  says 
to  another  person— ‘This  property  is  yours,  I  am  taking  it , 
the  person  addressed  says  O^  (Yes,  all  right). 

For  this  reason  Acquiescence  verily  is  prosperity  ;  that 
is.  what  is  known  as  ‘acquiescence’  is  ProsperUy  itself  ; 
because  acquiescence  is  based  upon  prosperity :  it  is  only 
one  who  is  prosperous  (rich)  who  acquiesces  (permits); 
hence  what  the  text  means  is  that  the  syllable  ‘  Om  is 
prosperity  itself. 
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Inasmuch  as  the  syllable  is  endowed  with  the  quality 
of  ‘prosperity*,  one  who  meditates  upon  that  quality^ 
thereby  becomes  endowed  with  that  quality  and  thence 
becomes  the  prosperer  of  desires  for  the  sacrif icer,  when  he 
knows  this  and  meditates  upon  this  syllable,  as  Ud0tha^ 
-(8) 

UPANISAD-TEXT 

With  this  (syllable)  does  the  threefold  Science 
proceed  ;  with  Om  does  one  recite,  with  Om  does  one 
direct,  with  Om  does  one  sing  ;  all  this  for  the  adoration, 
of  the  same  syllable  ; — so  also  with  the  Grandeur  and 
the  Essence  (of  this  syllable,  does  the  act  of  Sacrifice 
proceed). — (9) 

bha§ya 

Now  with  a  view  to  attract  people  to  it,  the  Text 
proceeds  to  eulogise  the  syllable,  on  the  ground  of  its  being 
a  fit  object  of  worship  and  meditation. — “How  T* — With 
this — said  syllable, — the  threefold  Science— consisting  of  the 
Rgveda,  (Yajurveda  and  Samaveda)  proceeds  ;  what  thus 
proceeds  is  the  action  prescribed  by  this  threefold  Science  ; 
because,  as  for  the  threefold  Science  itself,  that  itself  does 
not  proceed  with  reciting^  directing  and  singing  (as  mention¬ 
ed  in  the  Text)  ;  it  is  only  the  act  that  is  known  to  proceed 
with  these. 

Question  : — “In  what  way  does  the  Act  proceed  with 
this  syllable  ?  ” 

Answer  : — With  ‘Om’  does  one  recite^  with  does 

one  direct  and  with  'Om'  does  one  sing, — This  indicates  that 
the  Act  contemplated  by  the  Text  is  the  Soma-^sacrifice 
(where  alone  all  these,  reciting  etc.,  are  done). 

This  act  (Sacrifice)  is  meant  for  the  adoration  of  this 
same  syllable;  as  this  syllable  represents  the  Supreme  SELF  ; 
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SO  that  the  adoration  of  the  syllable  would  be  the  adoration 
of  the  Supreme  SELF  itself.  To  this  same  effect  there  is  the 
Smrti^text  :  ‘Having  adored  Him  with  his  action,  the  man 
attains  success.’ 

So  also  with  the  Grandeur  and  the  Essence  : — Further^ 
with  the  ‘grandeur — greatness — of  this  seime  syllable, — i.e. 
with  the  life-breaths  of  the  Priests  and  the  Sacrificer  ; — 
similarly  with  the  ‘Essence  of  this  syllable, — i.e.  with  the 
offering  made  up  of  the  essential  portions  of  Vrihi^  Yava 
and  other  grains  [  are  all  Sacrifices  performed  ]. — It  is  with 
the  syllable  ‘Om’  that  all  such  acts  as  Sacrifices,  Pouring  of 
of  Libations  and  so  forth  are  performed ; — th&  acts  thus 
performed  go  up  to  the  Sun,  and  thenceforth  does  it  be¬ 
come  developed — through  rain  and  other  processes — into 
the  Life-breath  and  food-grains  ; — and  by  means  of  tl:e  Life- 
breath  and  food-grains  again  are  sacrifices  performed. — It  is 
for  this  reason  that  it  has  been  declared  that  (acts  of 
Sacrifice  proceed)  with  the  Grandeur  and  the  Essence  of  this 
syllable.-(9) 

UPANISAD— TEXT 

Objection 'Both  kinds  of  persons  perform  acts  with 
this,  those  who  know  as  well  as  those  who  do  not  know/* 

[Answer] — But  verily.  Knowledge  and  Ignorance  are 
totally  distinct ;  and  in  fact,  what  is  done  with  knowledge, 
faith  and  due  application ,  that  becomes  more  effective  ; 
thus  indeed  is  there  the  expounding  of  this  syllable 
itself.— (10) 

bhasya 

The  conclusion  arrived  at  is  that  for  one  who  knows 
the  science  of  the  syllable,  it  is  necessary  to  perform  sacri¬ 
fices. — Against  this  an  objection  is  raised — *'With  this — 
syllable— kinds  of  persons^  perform  acfs-one  who  knows 
the  syllabic  as  described  ;above,  as  well  as  one  who  knows 
only  the  nature  of  the  act  to  be  done  and  does  not  know  the 
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real  character  of  the  syllable  ; — to  both  of  them  the  rest 
proceeding  from  the  performance  of  the  Act  would  acc 
in  an  equal  degree  ; — what  then  is  the  need  of  knowing 
real  nature  of  the  syllable  0ml — In  ordinary  life,  it  ! 
been  seen  that  when  two  persons  eat  the  HarUaku 
pur^in^  that  follows  from  the  eating  comes  equally 
both,-^to  him  who  is  cognisant  of  its  purgative  proper t 
as  also  to  him  who  is  ignorant  of  it.” 

It  is  not  so,  we  reply.  Because  Knowledge  anJ  I^n 
ance  are  totally  distinct ;  there  is  a  great  difference  betw< 
Knowledie  and  Ignorance ; — ^The  particle  *tu/  (Verily) 
meant  to  reject  the  view  put  forth  by  the  opponent.  7 
Knowledie  of  the  syllable  ‘Om’  being  the  essence  of  i 
' Essences^  its  being  endowed  with  the  qualities  of  fulfilmi 
and  prosperity  does  not  consist  merely  in  Knowledge  of  ti 
syllable  being  a  factor  of  the  sacrifice;  it  is  much  more  th 
that.  What  is  meant  is  that,  inasmuch  as  it  is  so,  the  rest 
proceeding  from  the  former  must  be  superior  to  that  pj 
ceeding  from  the  latter.  In  ordinary  life  also,  it  is  found  th 
when  a  merchant  and  a  forester  sell  pieces  of  Ruby  ai 
other  gems,  the  former  (who  knows  the  real  character  - 
the  gems)  always  obtains  a  higher  price  than  the  latter  (wl 
is  ignorant) ;  and  this  is  due  to  the  superior  Knowled^ 
possessed  by  the  merchant. — From  this  it  follows  that  tvh 
is  done  with  Knowledge — by  a  person  fully  cognisant — ar 
with  faith— by  a  person  imbued  with  due  faith, —and  wit 
due  application — by  a  person  who  is  equipped  with  il: 
faculty  of  concentration, — that  Act  becomes  more  effectivcr 
f.e.  mbrefruitful-than  the  Act  done  by  the  ignorant  person.- 
The  assertion  that  the  Act  of  the  man  with  Knowledge  i 
more  effective  than  that  of  the  ignorant  man  mean 
that  even  when  done  by  the  ignorant  person,  the  act  i 
effective ;  so  that  it  does  not  mean  that  the  ignorant  man  i 
not  fit  to  perform  the  act.  In  fact  in  *the  section  dcalinj 
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with  Usasti  (later  on)  it  is  described  that  even  ignorant 
persons  have  performed  the  priestly  functions. 

I  The  act  of  meditating  upon  'Om  as  the  ‘essence  of 
essences ,  as  ‘fulfilment’  and  as  ‘prosperity’  forms  a  single 
act  of  meditation’  (and  worship) ;  as  there  are  no  efforts 
intervening  in  between  these.  In  fact,  the  mention  of  several 
means  that  it  is  to  be  meditated  upon  several 
times.  Hence  indeed  there  is  expounding  of  this  syllable 
Om  the  Udgitha.—{\Q>) 

End  of  Section  (Khanda)  I,  of  Discourse  {Adhyaya)  i. 


Discourse  {Adhyaya)  I,  Section  {Khanda)  ii 
P  UPANI5AD— TEXT 

On  the  occasion  when  the  Deoas  and  4saras,— both 
born  of  Prajapati,— fought  each  other,  the  Devas  took 
away  the  C/dgifAa.— (thinking)  ‘  with  this  shall  we 
suppress  these.’ — ( 1 ) 

BHA§YA 

;  Deoas  and  4saras.— 'The  term  '  deva’  is  derived  from 

the  root  div  ,  to  shine  ;  hence  the  wor<i  *  devas  *  stands 
for  such  functionings  of  the  sense-organs  as  are  illuminated 
(regulated)  by  the  scriptures: — opposed  to  these  are  the 
‘  .4saras  etymologically  explained  as  ‘  Asusu  ramansh  ' 
delighting  in  the  spheres  of  all  their  own  natural  life 
'  and  ‘inclinations’  as  appertaining  to  all  objects  of  sense  • 
hence  the  term  stands  for  those  natural  functions  of  the 
sense-organs  which  are  of  the  nature  of  dariiness  (ignorance). 

The  particles  ha—va  are  indicative  of  past  events.-: _ On 

the  occasion,— on  which  account,— these  two  sets  of  Beings 
{Deoas  and  Asuras)  fought  with  each  other  ;  the  root  'Yama 
^  with  the  prefix  ‘  sum'  signiiies  fighting  ;  hence  ‘Samyetire. 

''  me^s  fought.  That  is,  the  natural  sensual  inclinations  par- 
^  taking  of  ignorance  operated  towards  the  suppression  of  the 
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activities  regulated  by  the  Scriptures  ;  and  similarly  as 
opposed  to  these,  the  Devas  who  are  of  the  nature  of  enlighten- 
ment  proceeding  from  discrimination  due  to  the  Scriptures, 
operated  towards  the  suppression  of  the  Asaras,  who  are  of 
the  nature  of  inborn  darkness  or  ignorance  ;  and  thus  there 
has  been  something  like  *  fighting  *  in  the  shape  of  the 
suppressing  of  each  other,  in  the  bodies  of  all  living  beings, 
— a  veritable  ‘  Devasurasafigrama  ’  (Battle  between  Devas 
and  A  suras),  since  time  without  beginning.  Such  is  the  sense' 
of  the  text. — It  is  this  war  that  is  described  here,  in  the 
shape  of  a  story,  for  the  purpose  of  bringing  about  the  know¬ 
ledge  of  the  due  difference  between  what  should  be  done 
(Dharma)  and  what  should  not  be  done  {Adharma), — and  as 
tending  to  a  knowledge  of  the  method  of  purification  of  the 
senses, — ^Thus  both  these,  Devas  and  Asuras,  born  of  PrajS- 
patl, — i.e.  the  children  of  PrajUpati ; — *PrajSpati  here  stands 
for  the  Personality,  the  Person  capable  of  performing 
acts  and  acquiring  knowledge,  in  accordance  with  the 
S'ruti-text  declaring  that  The  Person  himself  is  UkthcL 
he  is  MahUn,  he  is  Praj^pati  ;  and  all  functionings  of  th^ 
sense-organs — ^both  that  are  in  accordance  with  the  scrip¬ 
tures,  as  well  as  those  natural  ones  that  are  contrary  tc 
those, — arise  in  the  Person,  and  as  such  are  csdled  his 
*  children  * . 

On  this  occasion  of  fighting,  for  each  other  s  rise  and 
fall,  the  Devas  took  away  the  Udgitha  ;  the  term  *Udgithd 
indirectly  indicates  the  functions  of  the  UdgStr  Priest ;  and 
there  agsdn,  inasmuch  as  it  cannot  be  possible  to  take  away 
these  functions  of  that  one  Priest  alone,  what  is  meant  ii 
that  they  took  away  all  such  acts  (sacrifices)  as  thefyotisto- 
ma  and  the  like. 

The  next  sentence  explains  for  what  purpose  they  tool 
away  the  said  functions  : — ^They  thought  that  with  this,^ 
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i.e.  by  means  of  this  act  (of  the  Sacrifice)  u;e  shall  suppress 
ihese, — A  suras, — (1). 

BHA§YA 

When  they  were  going  to  take  away  the  Ud^ha — 
i.e,  the  Sacrificial  Act — then — 

UPAN I  §  AD— TEXT 

They  meditated  upon  the  Breath  in  the  nose  as 
Udgitha  ;  the  A  suras  pierced  it  with  evil  ;  hence  with  it 
one  smells  both  what  is  good'-smelling  and  what  is  foul- 
smelliqg  ;  as  it  has  been  pierced  with  evil. — (2) 

bha§ya 

The:p,  the  Devas,  meditated  upon, — performed  meditation 
upon^ — the  Breath  in  the  nose, — i.e.  the  sensory  organ  of  ol¬ 
faction,— ^  as  i.e.  the  performer  of  the  Sacrificial 

Act.  U d^atr  Priest,  regarding  him  as  the  Udgltha  itself. 
What  this  means  is  that  they  meditated  upon  the 
Udgitha — i.e.  the  syllable  *  Om  ’ — as  the  Breath  in  the 
Olfactory  Organ.  It  is  only  when  the  text  is  taken  to 
mean  this  that  the  context  becomes  preserved  and 
the  introduction  of  foreign  matter  becomes  avoided.  As  a 
matter  of  fact,  the  context  relates  to  this  syllable.  *Om’ 
itself  as  the  object  of  meditation. 

Objection  : — “  You  have  declared  (the  sense  of  the  pre¬ 
vious  text  to  be)  that  the  Devas  took  away  the  Act  {Rite) 
related  to  the  U dgitha  ;  how  is  it,  then,  that  now  you  say 
that  they  meditated  upon  the  syllable  *  Om  ’  in  the  form 
of  the  Breath  in  the  Nose  ?  ** 

Answer — There  is  no  force  in  this  objection;  what  is 
meant  is  that  the  syllable  ‘Om',  which  is  a  part  of  the 
j7dglf/ia,  should  be  naeditated  upon  as  the  Breath  in  the 
Nose^  and  not  independently  by  itself  ;  and  such  being  the 
sense,  it  is  only  right  to  say  that  ‘they  took  away  the  Act 
(Sacrifice)*  for  the^purpose  of  the  said  meditation. 

C.U.  2  ‘ 
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When  the  Deoas  had  thus  selected  their  UJilatr  Priest ^  | 
the  Asnras^ — i.e.  beings  characterised  by  inherent  darkness  f  j 
(ignorance),' — pierced  the  luminous  deity  o(  the  Breath  in  the  ^  \ 

Nose,  ;  that  is,  they  contaminated  it  with  attach¬ 

ment  to  Evil  arising  out  of  themselves, — Thereupon  ihc  Deity 
of  the  ‘Breath  in  the  Nose  had  his  wisdom  suppressed  by  the 
feeling  of  attachment  in  the  form  of  the  egoistic  ntUion  that  ^ 

the  perception  of  sweet  smell  belongs  to  himself ;  and  ^ 

through  this  contact,  he  became  contaminated  with  evil,  I 

This  is  what  is  meant  by  the  assertion  that  Uhe  A  suras  ^ 
pierced  it  with  evil* . 

Because  the  said  ‘Breath  in  the  Nose’  has  been  pierced  ‘  '* 

with  evil, — therefore,  on  becoming  urged  by  that  Evil,  the  -  ‘ 

olfactory  organ,— i.e.  the  life-breath  in  the  Nose,— comes  4 
to  apprehend  foul  smell,  among  living  beings.  It  is  for 
this  reason  that  people  smell  ‘what  is  iood-smellin^  anti  also 
what  is  foul-smellini  ;  because  it  has  been  pierced  with  ' 

Evil.  No  significance  attaches  to  the  term  ‘both’, — just  as  in  i  ’ 

the  ease  of  the  text  ‘If  both  offering-materials  become  spoilt  I 
etc.’  [Where  what  is  meant  is  that  where  any  offering- 
material  is  spoilt,— and  not  only  two).  [So  in  the  present 
context,  though  it  is  the  apprehension  of /ou/ .smell  only  that 
is  due  to  the  contact  of  Evil,  yet  the  text  speaks  of  ‘both', 
though  the  apprehension  of  good  smell  cannot  be  due  to  the 
contact  of  Evil,  ]  That  such  is  the  sense  is  clear  also  from 
a  text  found  in  a  similar  context  (in  the  Brhadaranyaka),  ‘ 
which  says,  ‘When  one  does  perceive  improper  smell,  it  is 
due  to  that  Evil  [  where  it  is  only  the  perception  of  bad  I 

smell  that  is  attributed  to  the  presence  of  Evil  ]. _ (2)  i 

UPANI5AD-TEXT  ’  | 

Then  they  meditated  upon  Speech  as  Udgiika ;  the 
Asuras  pierced  this  with  evil ;  hence  one  speaks  both 
what  is  true  and  also  what  is  untrue;  because  it  is  pierced 
with  evil. — (3) 

I 
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Then  they  meditated  upon  the  Eye  as  Udgitha;  the 
Asuras  pierced  it  with  evil ;  hence  one  sees  both  what 
is  sightly  and  also  what  is  unsightly :  because  it  is 
pierced  with  evil.— (4) 

Then,  they  meditated  upon  the  Ear  as  Ud0tha  ;  the 
Asuras  pierced  it  with  evil ;  hence  one  heeus  both  what 
is  agreeable  to  hear  and  what  Sis  disagreeable  to  hear  ; 
because  it  is  pierced  with  evil. — (5) 

Then  they  meditated  upon  Mind  as  Udgitha  ;  the 
Asuras  pierced  this  with  evil ;  hence  one  conceives  both 
what  should  be  conceived  and  what  should  not  be  con¬ 
ceived  :  because  it  is  pierced  with  ejil. — (6) 

BHA§YA 

This  disquisition  is  introduced  by  the  Vedic  text  for 
the  purpose  of  showing  that  it  is  the  ‘Breath  in  the  Mouth 
that  is  pure  and  hence  a  fit  object  of  meditation.  With  this 
view  the  presiding  deities  of  the  Eye  and  other  organs  (of 
perception)  are  discussed  in  due  order  and  then  discarded 
on  the  ground  of  their  being  ‘pierced  with  evil’  by  the 
Asuras.  All  the  rest  of  it  is  as  in  the  preceding  text - 
They  meditated  apon''Speeeh'ihe  Eye,  the  Ear,  the  Mind'. 
Those  organs  that  are  not  actually  named  here, — 
such  as  the  organ  of ’.Touch,  the  organ  of  Taste  and  so 
forth, — should  also  be  understood  to  be  included :  as  is 
clearly  declared  in  another  Vedic  text — ‘Thus  have  all  these 
deities  been  pierced  with  evil.’— (Br^adsranyaia).— (3-6) 
UPANI5AD— TEXT 

Then  they  meditated  upon  that  Breath  which  is  in  the 
Mouth,  as  Udgitha :  when  the  Asuras  approached  it,  they 
were  smashed;  just  as  (a  clod  of  earth)  approaching 
(hitting  against)  solid  stone  becomes  smashed. — (7)  *  • 
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BHA§YA 

Having  discarded  the  Deities  of  the  Olfactory  and  other 
organs  on  account  of  their  being  pierced  by  the  A  suras,  the 
Devas,  thereafter,  meditated  upon  that  well-known  "Breath 
which  is  in  the  Mouth' — i.e.  which  proceeds  from  the  mouthy 
— as  Udgltha, — As  before,  the  A  suras  approached  this 
Breath  also  (for  piercing  it) ;  but  on  approaching — i,e.  get¬ 
ting  at — it,  they  were  smashed ;  that  is,  they  perished  through 
the  mere  intention  (of  piercing  the  said  Breath). — In  answer 
to  the  question, — How,  without  having  done  anything  to 
the  Breath,  were  they  smashed  ? — the  text  supplies  an 
illustration  : — In  the  ordinary  world,  when  a  piece  of  stone 
which  is  solid, — (literally )  that  which  cannot  be  dug 
into  with  spades  and  other  implements, — is  approached — hit 
— by  a  clod  of  Earth — [  this  term  being  added  here  through 
the  needs  of  the  sense  of  the  passage,  and  on  the  strength 
of  another  Vedic  text], — when  the  clod  of  Earth  is  hit  at 
the  hard  and  solid  piece  of  stone.-with  the  intention  of 
breaking  the  stone, — the  clod,  without  doing  anything  to 
the  stone,  becomes  itself  shattered ;  exactly  so  did  the 
A  suras  perish  when  they  approached  the  Breath  in  the 
Mouth  (with  the  intention  of  piercing  it).— (7) 

UPANISAD— -TEXT 

Thus,  just  as  (the  clod  of  Earth)  striking  a  solid 
piece  of  stone  is  rent  asunder,  so  also  is  rent  asunder 
one  who  wishes  ill  to  the  person  knowing  this  (science); 
as  aUo  one  who  injures  him  ;  for  he  is  a  solid  piece 
of  stone. — (8) 

BHASYA 

Thus,  inasmuch  as  this  Breath  has  not  been  injured 
by  the  Asuras,  it  is  pure. 

The  Text  describes  the  result  that  accrues  to  one  who 
knows  this  essential  character  of  the  Breath— as  strik- 
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ing  etc.  This  is  an  illustration.^ — So  also  is  tent  asunder 
i.e.  perishes; — who?— One  who  wishes  ill, — what  he 
does  not  deserve, — to  the  person  who  knows  the  Breath 
as  described  above ; — as  aho  one  who  injures  him^ — who 
harms  him  ;  that  is  one  who  does  such  acts  against  the 
knower  of  the  Science  of  Breath  as  abusing,  assaulting 
and  the  like  ; — such  a  one  also  is  rent  asunder  in  the  same 
way  (as  the  clod  of  Earth). — ^The  reason  for  this  lies  in 
the  fact  that  he — the  man  knowing  the  Science  of  Breath, — 
is  Life-Breath  itself  and  as  such,  is  a  solid  piece  of  stone, — 
i,e,  not  injurable. 

Objection — “The  Breath  in  the  Nose  also  is  of  the 
nature  of  Air,  just  like  the  Breath  in  the  Mouth  ;  how  then 
is  it  that  the  Breath  in  the  Nose  was  pierced  by  evil,  and 
not  the  Breath  in  the  l^outh, — though  both  are  Breath?” 

Answer — ^There  is  no  force  in  this  objection. — It  is  only 
right  that,  the  Breath  in  the  Nose,  though  of  the  nature  of 
Air,  was  pierced  on  account  of  the  defective  character 
of  its  location  and  organ, — and  yet  the  Breath  in  the 
Mouth  was  not  so  pierced,  by  reason  of  the  strength  of  its 
location  and  deity  ;  just  as  such  implements  as  the  Axe  and 
the  like  accomplish  good  work  only  when  handled  by  well- 
trained  men,  and  not  when  handled  by  other  men. — The 
Deity  of  the  Nose  was  pierced  because  of  the  defective 
character  of  the  Nose,  its  substratum, — not  so  the  Breath 
in  the  Mouth. — (8) 

UPANIgAD— TEXT 

By  this,  verily,  one  cognises  not  what  is  good-smell¬ 
ing,  nor  what  is  foul  smelling  ;  indeed  it  has  destroyed 
evil  ;  hence  it  is  that  whatever  one  eats  or  drinks, 
through  this,  one  nourishes  the  other  Breaths.  In  the 
end,  not  obtaining  this,  the  rest  go  out ;  that  is  why  one 
>pens  the  mouth  at  the  end. — (9) 
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BHA5YA 

Inasmuch  as  the  Breath  in  the  Mouth  was  not  pierce< 
by  the  Asuras, — hy  this  one  cognises  not  what  is  good-smeli 
ing,  nor  what  is  foul -smelling;  that  is,  people  do  not  appr* 
hend  either  of  these  two. — Thus,  inasmuch  as  the  effect  o 
evil  is  not  perceived,  it  follows  that  it  has  destroyed  coil ;  i,< 
it  has  removed,  discarded,  evil,  and  hence  it  is  pure  ;  speci 
ally  because  the  olfactory  and  other  Breaths  support  onh 
themselves,  being  attached  to  what  is  good  and  agreeable 
while  the  Breath  in  the  Mouth  is  not  so,  it  does  not  suppor 
itself  alone,  it  supports  all — How  ? — Answer — Whatever  ow 
eats  or  drinks,  through  this — through  the  Breath  in  the  Mouth— 
by  what  is  eaten  and  drunk,  one  nourishes, — supports — ih\ 
other  Breaths,  OMactoxy  and  the  rest  ;  that  is,  it  is  with  this 
help  that  they  continue  to  exist  ;  hence  the  Breath  in  lh< 
Mouth  is  the  nourisher  of  all, — hence  pure. — Question— 
“How  do  you  know  that  the  continued  existence  of  th< 
Olfactory  and  other  Breaths  is  due  to  the  food  anc 
drink  eaten  and  drunk  through  the  Breath  in  th< 
Mouth?” — Answer — Not  obtaining  this — not  securing  th< 
help  of  the  Breath  in  the  Mouth, — i.e.,  the  feeding  anc 
drinking  functions  of  the  Breath  in  the  Mouth, — it 
the  end— at  the  time  of  death,— fAc  rest, — i.e.,  the  whole 
lot  consisting  of  the  Olfactory  and  other  Breaths, — go  out 
When  one  is  deprived  of  Breath,  one  cannot  eat  and  drink 
and  hence  it  is  well-known  that  there  follows  the  departure 
of  the  whole  lot  consisting  of  the  Olfactory  and  othei 
Breaths. — As  a  matter  of  fact,  it  is  seen  that  the  Life-breath 
actually  hankers  after  food  and  drink  when  on  the  point 
of  departure  ;  that  is  why  one  opens  the  mouth, — i.e.  there 
is  opening  of  the  mouth  ;  and  this  absence  of  food  (as 
'hown  by  the  hankering  after  food)  is  indicative  of  the 
jparted  Breath. — (9) 
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UPANISAD-TEXT 

Angirasjtneditated  upon  this  as  Udgitha;  thus  they 
regard  it  as  Afigirasa,  as  this  is  the  essence  {rasa)  of  the 
iimbs  (ariganam).— (10) 

BHASYA 

On  the  strength  of  the  t^t — ‘  They  regard  this  Aniira- 
sc  as  the  BrAaspaff  and  the  Ayas^a  Breath, — some  people 
have  interpreted  this  passage  as  follows — Baka-Dalbhya 
— spoken  of  later  on — meditated  upon  the  Breath  in  the 
Mouth  which  is  ‘  Ah^iras  ’  as  the  Udgitha  ;  and  similarly 
the  same  Baka-Dalbhya  meditated  upon  the  Breath  which 
is  Brhaspati,  and  which  is  AySsya  (as  described  in  texts  11 
and  12  below). 

This  would  be  all  right  if  the  natural  direct  meaning  of 
the  sentence  were  not  compatible ;  as  a  matter  of  fact,  how¬ 
ever,  the  natural  meaning  is  quite  compatible,  even  when 
the  terms  *Ahgras  and  ‘ B rhaspati  *  a.rc  taken  as  names 
of  sages  (represented  as  Breath)  ;  as  we  find  in  another 
Vedic  text,  viz: — (c)  *  Hence  they  called  it  ShatarchinaV 
(where  the  name  of  the  sage  is  mentioned  as  standing 
for  the  Breath)  ;  (t)  similarly  in  the  R^Veda  the  Veda 
speaks  of  Grtsamada,  Vishvamitra,  VSmadeva,  Atri  and 
other  revered  sages  to  whom  the  middle-most  hymns  were 
revealed,  as  representing  Breath,  In  the  same  manner 
the  present  texts  OiO,  11  and  12)  speak  of  the  sages 
Ahiiras,  Brhaspati^  Ayasya — who  are  really  meditates  upon 
Breath — as  Breath  itself,  in  order  to  indicate  the  fact 
of  their  being  non-different  from  it  ;  just  as  such  non¬ 
difference  is  shown  in  such  passages  as — ‘Breath  is  Father, 
‘Breath  is  Mother . 

Hence  the  meaning  of  the  text  should  be  taken  to  be  as 
follows : — The  sage  named  Angras^  being  Breath  itself, 
meditated  upon  himself, — the  sage  Ahgiras,  the  Breath, — 
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as  Udiltha  ;  as-because-zf, — Breath—is  the  essence  of  the 
limbs  {anias),  hence  this  Breath  is  *Ah^ira$a  \ — (10) 
UPANISAD— TEXT 

Bfhaspati  meditated  upon  this  as  Udgitha;  thus  they 
regard  it  as  Brhaspati  ;  as  Speech  is  Brhati,  and  this  is 
the  ]^rd  thereof. — ( 11) 

Ayasya  meditated  upon  this  as  Ud0ha\  thus^hey 
regard  it  as  Ayasya  ;  as  it  proceeds  from  the  Asya 
(Mouth).-(12) 

bhasya 

Because  Breath  is  the  lord,  ‘  pati  \  of  *  Brhati  . 
i.e..  Speech, — therefore  the  sage  is  Brhaspati,  Similarly 
because  Breath  proceeds  from, — comes  out  of — the  mouth, 

*  asya'  ;  hence  the  sage  Ayasya  is  Breath  itself, — Both 
these  sages,  being  Breath  itself — meditated  etc.,  etc.,  etc. 

In  the  same  manner  other  Worshippers  also  should 
meditate  upon  themselves  as  Udgiijm  endowed  with  the 
properties  connoted  by  the  names  ‘  Angirasa*  {^Brhaspati  ’ 
and  'Ayasya),' — (11)  (12) 

UPANISAD-TEXT  ^  ^ 

Baka-Dalhhya  knew  this  ;  he  acted  as  the  Udgatf 
priest  for  the  Naimisiyas  ;  he  sang  out  their  desires  for 
them. — (13) 

BHA§YA 

It  was  not  only  i4ngzr<2S  [Brhaspati  and  Ayasya)  who 
thus  meditated.  The  sage  by  name  Baka,  who  was.. 

*  Dalhhya* — i.e.,  the  son  of  Dalbhya — knew  this;  i.e.,  he 
understood  the  Breath  as  described  above. — Equipped  with 
this  knowledge,  he  acted  as  the  Udgatr  Priest  for  the 
NaimisiyaSy  who  were  performing  a  Sattra, — By  virtue  of 
his  knowledge  of  the  Science  of  Breath,  he  sang  cut — to  the 
Naimifiyas, — their  desires  ;  that  is,  it  is  said  that  he  helped 
them  in  the  fulfillment  of  their  desires. — (13) 
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UPANISAD— TEXT 

He  becomes  a  singer  out  of  desires  who,  knowing 
:his  thus,  meditates  upon  the  syllable,  Ud0ha  ; — This  is 
in  relation  to  the  Self. — (14) 

bhasya 

As  Baka,  so  any  other  Ud^afr  Priest  becomes  a  ‘singer 
out  of  desires’,  if  he,  knowing  the  Breath  as  described 
above,  meditates  upon  it  as  the  syllable  ‘  Ud0ha  ;  to 
him  accrues  this  visible  (secular)  reward  ;  the  invisible 
(spiritual)  reward  consisting  in  the  identification  of  one’s 
Self  with  the  Life-breath  ;  the  sense  is  that  this  is  already 
known  from  such  texts  as  ‘  becoming  a  Divine  Being,  one 
reaches  the  Divine  Beings’. 

^This  is  in  relation  to  the  Self  ;  i.e,  what  has  been 
just  described  is  the  meditation  upon  the  U dgitha  in  relation 
to  one’s  self  (the  Breath  within  one’s  own  body). — This 
summing  up  is  meant  to  attract  the  attention  to  that  medi¬ 
tation  upon  Udgitha  relating  to  the  Deities  which  is  going 
to  be  described  below. — (14) 

End  of  the  Section  {Khania)  ii  of  Discourse  {.AdhyUya)  II 


Discourse  (Adhyaya)  I,  Section  {Khania)  hi 
UPANI§AD— TEXT 

Now,  in  relation  to  the  Deities  :  One  should  medi¬ 
tate  upon  Hfm  who  Shines,  as  the  Udgitha;  verily,  on 
rising.  He  sings  out  for  the  living  beings  ;  on  rising.  He 
dispels  darkness  and  danger.  He  who  knows*  this  be¬ 
comes  the  dispeller  of  danger  and  darkness. — ( 1 ) 

BHA§YA 

Now,  after  this,  follows  the  meditation  of  the  Udgitha 
as  relating  to  Deities  *,  since  the  Udgitha  is  capable  of 
being  meditated  upon  in  several  ways. — He  who  shines— 
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the  Sun,- — upon  Him  one  should  meditate  as  Vdfitha  ;  that  ii 
one  should  meditate  upon  Udfitha  as  represented  by  th 
Sun.— 'Objection — “In  the  text  we  have  the  phrase  ^tan 
Udgitham^  ;  here  the  term  'Ud^ithd  stands  for  a  syllable 
how  then  can  it  be  applied  to  the  Sun?’ — Answer:  Oi 
rising, — when  the  sun  rises,— Ha  sings  out  for  the  living 
beings, — i.e.  for  the  benefit  of  the  living  beings ;  i.e,  foi 
producing  food  for  living  beings.  As  a  matter  of  fact,  if 
the  Sun  does  not  rise,  the  Vrihi  and  other  corns  do  not 
ripen  ;  it  is  in  this  sense  that  the  Sun  is  figuratively 
spoken  of  as  ‘singing  out*; — just  as  the  Udgatr  Priest 
sings  for  the  acquiring  of  food ;  it  is  for  this  reason 
that  the  Sun  is  the  Udgliha. — Further,  on  risingy  He 

dispehy  for  the  sake  of  living  beings^  the  darkness — of 
night — and  also  the  danger  arising  from  that  Dark¬ 
ness. — One  who  knows  the  Sun  as  endowed  with  these 
qualities  becomes  the  dispeller. — destroyer — of  danger — i,e. 
danger  to  the  Self,  of  being  born  and  dying  ; — as  also  of 
Darkness, — in  the  shape  of  ignorance, — which  is  the  source 
of  that  danger. — (1) 

BHASYA 

Though  the  •  Life-breath  and  the  Sun  appear  to  be 
different,  on  account  of  the  difference  in  their  location, — 
yet  there  is  no  difference  in  their  essence. — “How  so?** — 
[Answer]. — 

UPANI§AD— TEXT 

This  and  that  are  equal ;  This  is  warm  and  that  is 
warm  ;  this  they  call  svara,  and  that  they  call  svara  and 
pratyUsvara  ;  therefore  one  should  meditate  upon  this  and 
that  as  Udgitha. — (2) 

BHASYA 

This  and  that  are  equal ;  i.e.  in  quality,  the  Life-breath 
is  equal  to  the  Sun  and  the  Sun  is  equal  to  the  Life-breath  ; 
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— because  This, — the  Life-breath — is  warm,  and  That — the 
Sun — also  is  warm  ; — further,  this — the  Life-breath — they 
call  *Smra'  and  that — the  Sun — they  call  'Svara‘  andPrafya- 
svara.  This  is  so,  because  the  Life-breath  only  ^oes  out 
(  'SvaraiV  ),  dies,  and  does  not  come  back  ( ' pratyasvarati' ) 
after  death, — while  the  Sun,  after  having  gone, — set, — 
again  comes  back  day  after  day  ;  hence  the  latter  is  called 
^  pratyUsvara\ — Thus  through  their  quality  and  name,  the 
Life-breath  and  the  Sun  are  equal  to  one  another  ;  and 
there  being  thus  no  essential  difference  between  the  two, 
one  should  meditate,  upon  This — the  Life-breath, — and  That — 
the  Sun  as  Udfitha, —  (2) 

UPANI5AD-TEXT 

Now,  verily,  one  should  meditate  upon  Vyana  as 
Ud^itha  ;  when  one  breathes  out,  it  is  Pr5r,a  ;  when  one 
breathes  in,  it  is  A^ana  \  and  that  which  is  the  junc¬ 
tion  of  Prana  and  ApSna  is  Vyana  ;  that  which  is  Vy^na 
is  Speech  ;  hence  it  is  that  one  utters  speech  while  he  is 
neither  breathing  out  nor  breathing  in. — (3) 

BHASYA 

*Now  verily  etc.* — The  text  describes  another  method 
of  meditating  upon  the  Udgitha.  One  should  meditate  as 
Udgitha  upon  VyUnci,~-i^e.  upon  that  particular  functioning  of 
Breath,  which  is  going  to  be  described, — First  of  all  the 
text  proceeds  to  describe  things  that  are  similar  to  Vyana  : 
When  the  man  breathes  out, — that  is,  exhales  Air  through  the 
mouth  and  the  nose, — then,  this  functioning  of  the  Air  is 
what  is  called  *Prand  (Out-breathing) : — When  one  breathes 
— that  is,  inhales  Air  through  those  same  two  (mouth  and 
nose),  this  is  the  functioning  called  *Apana  (In-breathing)  . 
Question. — “What  if  all  this  is  so  T* — Answer — That  which 
is  the  junction  of  Prana  and  Apana^ — that  is,  that  function  (of 
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-the  Air)  which  is  in  between  the  said  two  functions  (of 
Breathing  out  and  Breathing  in) — is  VySna.  The  sense  is 
that  the  term  *Vy3na  does  not  stand  here  for  what  is  known 
hy  that  name  under  the  Sankhya  and  other  systems  ;  because 
in  the  present  text,  the  S'ruti  has  described  it  as  something 
'totally  different. — Question. — “How  is  it  that  the  text  omits 
the  Prana  and  the  Apana,  and  puts  forth  great  effort  to 
speak  of  the  meditation  of  VyanaV* — Answer — ^The  reason 
for  this  lies  in  the  fact  that  the  said  meditation  leads  to 
vigorous  action. — “In  what  way  does  it  lead  to  vigorous 
action  ?  ” — That  which  is  Vyana  is  Speech,  because  Speech  is 
the  effect  of  Vyana ;  inasmuch  as  Speech  is  brought  about 
by  Vyana,  ; — it  is  while  the  man  is  neither  exhaling  nor  in¬ 
haling  breath, — that  is,  while  not  performing  the  functions 
of  Prana  and  Apana, — that  he  utters — gives  out — Speech. -(3) 
UPANISAD— TEXT 

That  which  is  Speech  is  Rk.[  hence  it  is  that  one 
recites  the  Rk.  while  he  is  neither  breathing  out  nor 
"breathing  in. — That  which  is  Rk  is  Saman  ;  hence  it  is 
that  one  chants  the  Suman  while  he  is  neither  breathing 
out  nor  breathing  in. — That  which  is  Saman  is  Udgithav, 
hence  it  is  that  one  sings  out  while  he  is  neither  breath¬ 
ing  out  nor  breathing  in. — (4) 

BHASYA 

The  sense  of  this  is  that  one  accomplishes  the  Rk, 
^which  is  a  form  of  Speech, — the  Saman  which  rests  on  the 
Rk, — and  the  which  is  a  constituent  part  of  the 

SUman, — while  one  is  neither  breathing  out  nor  breathing 
in, — that  is,  through  Vyana. — (4) 

UPANI§AD-TEXT 

In  addition  to  these,  even  other  vigorous  acts, — 
such  as  churning  out  of  the  fire,  moving  along  the 
boundary,  bending  of  the  strong  bow,— are  done  while 
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one  is  neither  breathing  out  nor  breathing  in.  For  this 
reason  one  should  meditate  upon  Vy^na  as  the  Udgitha. 

-(5) 

BHA?YA 

It  is  not  only  the  uttering  of  speech  and  the  rest  (men-, 
tioned  in  the  preceding  text),  but  also  acts  other  than  those, 
which; are  vigorous, — i.e.  requiring  special  effort  to  accom¬ 
plish,— such  as  churning  out  of  fire,  moving  along — i.e. 
running  along, — the  boundary, — the  bending, — i.e.  drawing — 
of  the  strong  bow, — all  these  one  does  while  he  is  neither 
breathing  out  nor  breathing  in  ; — for  these  reasons  the  Vyana 
is  superior  to  the  PrUna  and  other  functions  (of  the  Breath); 
and  the  naeditation  and  worship  of  the  superior  Being  is 
better,  on  account  of  its  being  more  fruitful ;  just  like  the 
serving  of  the  King  (which  is  more  fruitful  than  serving  the 
Minister  and  others). — For  this  reason, — by  reason  of  this 
fact — one  should  meditate  upon  Vyana  itself  as  Udgitha, — 
and  not  upon  the  other  functions  (of  Breath) ;  and  the  reward 
of  this  would  consist  in  the  better  and  more  vigorous 
accomplishment  of  the  act  (of  meditation). — (5) 

1.-PANI5AD— TEXT 

Now,  one  should  verily  meditate  upon  the  syllables 
of  the  Udgltha  as  Udgitha:  Prana  itself  is  ut,  as  it  is 
through  Prana  that  one  rises  {ut-tisthatl) ; — Speech  is  gi ; 
as  Speeches  they  call  girah  ; — food  is  tha,  as  it  is  upon 
food  that  all  this  subsists^— (6) 

BHA5YA 

Novo ,  then,  one  should  verily  rneditate  upon  the  syllables, 
of  the  Udgitha  ;  in  order  to  preclude  the  notion  that  what 
are  meant  to  be  meditated  upon  are  the  deities  figuratively 
indicated  (by  the  constituents  of  the  syllable  ‘  Om  *),  the 
text  has  added  the  qualifying  phrase  *  Udgitha  iti\  as  Udgi- 
iha  ;  that  is,  one  should  meditate  upon  the  syllables  of  the 
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name  Udgitha  ;  the  sense  being  that  the  meditation  of  the 
constituent  syllables  of  the  name  implies  the  meditation  of 
the  bearer  of  the  name  also  ;  just  as  when  one  thinks  of  the 
name  *  so  and  so  Mishra*. — Prana\itself  is  ‘  ut  ’  (as  contain¬ 
ed  in  the  term  ‘  Udfitha  ’) ;  i.  e.,  the  syllable  ‘  at  ’  should 
be  meditated  upon  as  ‘  PrBna  \ — ^The  text  next  explains  why 
Prana  is  ut :  As  if  is  through  Prana  that  all  things  rise  - 
as  is  clear  from  the  fact  that  when  one  is  devoid  of  Prana 
(the  Life-breath),  one  falls  down  ;  thus  there  is  a  simila; 
rity  between  Prana  and  '  ut\ — *  Speech  is  gi';  because 
cultured  people  speak  of  Speech  as  ‘  gJrah  \ — Similarly, 

‘  Food  is  tha*  \  as  all  this  subsists  upon  food  ;  this  being  the 
similarity  between  ‘  Tha*  and  food, — (6). 

UPANISAD— TEXT 

Heaven  is  ut ;  the  Sky  is  gz  ;  the  Earth  is  tha  ; — ^the 
Sun  is  ut ;  Air  is  gi ;  Fire  is  tha ; — Sama-veda  is  ut ;  Ya- 
jurveda  is  gi ;  Rgveda  is  tha  ; — for  here  .Speech  itself 
inilks  the  milk  of  speech  ;  and  he  who ,  knowing  this, 
meditates  upon  the  syllables  of  the  Udgitha  as  Udgitha 
becomes  rich  in  food  and  eater  of  food. — (7) 

BHASYA 

The  similarities  of  the  three  things  (of  PrUna  with  *u{ , 
of  Speech  with  ‘  gi  *  and  of  Food  with  'tha  *)  have  been 
described  in  the  preceding  Vedic  text ;  on  the  same 
analogy*  similarities  are  now  attributed  to  other  sets  of 
things  also, — (a)  Heaven  is  ^ut\ — because  of  its  high  posi¬ 
tion  {uchchaih  sthana) ; — the  Sky  is  ^gi% — ^because  it  swallows 
(gzranaO  the  regions  ; — the  Earth  is  ^tha\ — because  living 
beings  stand  upon  it  {sthanat), — (i)  The  San  is  — because 
of  its  being  high  above  ; — ^Air  is  ‘gz’, — because  it  swallows 
Fire  and  other  things  ; — Fire  is  ^tha\ — ^because  sacrificial 
acts  rest  upon  it. — (c)  The  Suma^veda  is  ^ut\ — because  it  has 
been  eulogised  as  Heaven  ;  Yajurveda  is  'gi\ — because  the 
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deities  swallow  the  offerings  made  with  the  Yajus- 
Mantras  ;  Rgveda  is  ^tha\ — because  the  Saman  rests  upon 
the  Rk-verses.— The  text  next  describes  the  reward  follow¬ 
ing  from  the  meditation  of  the  syllables  of  the  Udiitha: 
For  him, — the  acting  agent, — milks.  Yields  ; — “What 
is  it  that  yields?” — Speech; — “What  does  it  yield?” — 
milk  ; — “What  is  that  milk?  ” — The  milk  of  speech  ;  that  is 
to  say,  the  reward  following  from  the  R^veda  etc.  ;  this 
reward  is  the  ‘milk  of  speech’  ;  this  milk.  Speech  itself 
milks  ;  that  is  Speech  milks  itself. — Further,  he  becomes  rich 
in  food, — i.e.  possessed  of  large  quantities  of  food,  and  also 
an  eater  of  food, — i.e.  he  comes  to  have  a  keen  appetite, — 
One  who,  knowing  this, — meditates  upon  the  syllables 
composing  the  term  'Udgithd  thus — i.e.  as  described  above, 
possessing  the  qualities  mentioned  (gets  this  reward). — (7) 

UPANISAD— TEXT 

Now,  the  fulfilment  of  blessings :  One  should 
meditate  upon  the  contemplated  things  thus :  One 
should  reflect  upon  that  Saman  with  which  he  may  he 
going  to  pray. — (8) 

BHASYA 

Now,  the  fulfilment  of  blessings:  the  full  statement  is 
that  ‘the  text  is  now  going  to  describe  the  method  by  which 
the  fulfilment — accomplishment — of  blessings — of  desires 
— would  be  secured. — The  term  'contemplated  things'  stands 
for  things  sought  after,  things  gone  after,  i.e.  things  that  one 
thinks  of,— “How  is  this  described  ?  ” — One  should  meditate 
upon  the  things  thus, — i.e,  in  the  following  manner  : — That 
Saman, — the  particular  S&man — with  which  one  may  be  going 
to  pray — the  U dgatr  Priest  may  be  going  to  chant  eulogistic 
hymns, — on  '  that,  one  should  reflect ; — i.e.  one  should 
follow  it  up,  cogitate  over  it,  by  means  of  arguments  and 
reasonings. — (8) 
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upanisad— TEXT 

That  Rk  upon  which  the  Ssman  is  based, — on  that 
Rk  (one  should  reflect);  that  sage  with  which  thie  ^ 
SSman  is  connected,— on  that  sage  (one  should  reflect)  ;  ^  " 
that  Divinity  which  one  is  going  to  pray  to.— on  that 
Divinity  one  should  reflect.— (9) 

BHASYA 

That  Rk-verse  upon  which  the  said  SSman  is  based, — 
on  that  Rk-verse,  one  should  reflect. — along  with  its  Deity 
and  other  details. — ^That  sage  with  which  the  said  SSman 
is  connected — on  that  sage  one  should  reflect. — That  Dhi- 
niiy  to  which  one  is  going  to  pray, — on  that  Divinity  one 
should  reflect. — (9) 

UPANISAD— TEXT  /' 

The  metre  in  which  one  is  going  to  pray,— upon 
that  metre  one  should  reflect ; — the  Stoma  with  which 
one  may  he  going  to  pray, — upon  that  Stoma  one 

should  reflect.— (10) 

BHASYA 

The  metre— GSyairi  and  the  rest, — with  which  one  is  ^ 
going  to  pray, — that  metre  one.  should  reflect  upon  ; — the 
Stoma  with  which  one  may  U  going  to  pray, — that  Stoma 
one  should  ref  led  upon. .  The  Atmanepada  ending  has  been 
used  in  the  word  'stosyarnSnaH  (instead  of  the  Parasmaipada 
ending  elsewhere,  in  the  word  'stosyan'),  because  the  result 
following  from  the  use  of  a  particular  Stoma  comes  directly  ^ 
to  the  Agent  himself.  That  Stoma  one  should  refled  upon. — (10) 
UPANISAD— TEXT 

The  quarter  that  one  is  going  to  eulogise, — ^that 

quarter  one  should  reflect  upon. — ( 11) 

BHASYA 

The  quarter  .that  one  is  going  to  eulogise, — that  quarter 
one  should  reflect  upon, — along  with  its  Presiding  Deity  and 
other  details. — (11) 
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feXT— Lastly,  having  approached  himself,  he 
Id  eulogise  himself,  with  due  care,  pondering  over 
esire.  Quickly  will  be  fulfilled  for  him  that  desire 
ng  for  which  he  would  sing  the  Prayer. — ^Yea, 
ng  which  he  would  sing  the  Prayer. — (12) 
JHASYA— The  UdgStr-Priest  should  approach  and 
ise  his  own  self — along  with  the  table  of  his  gotra  and 
details, — and  also  the  Ssman  and  the  rest ; — pondering 
lis  desire,  with  due  care, — carefully  avoiding  all  mistakes 
ng  to  accent  and  pronunciation. — Qu^ly — soon — 
he  fulfilled — will  prosper — the  desires  for  him  who 
's  this — “  which  desire  ?  ” — seeking  for  which  he  would 
the  Prayer. — The  repetition  of  the  phrase  is  meant  to 
ate  the  importance  of  the  subjectj^(12) 

End  of  Section  (pg||Pcourse  1. 

□I^X^^^he  should  meditate  upon  the  syllable  Om, 
JdgUha,  because  one  always  sings  with  Om  ;  of  this, 

,  the  expounding. — ( 1 ) 

BHASYA — The  main  subject-matter  of  the  syllable  ‘Om’ 
re  re-introduced  with  a  view  to  preclude  the  possibility 
e  attention  being  diverted  to  other  subjects,  on  account 
e  main  subject  having  been  interrupted  by  the  declara- 
regarding  the  meditation  on  the  components  of  the 
5  ‘  Udgithd  ;  the  sense  of  this  introduction  is  that  one 
Id  perform  meditation  upon  the  same  syllable  ‘Om’ 
h  is  the  main  subject  of  treatment,  as  endowed  with 
[ualities  of  immortality  and  fearlessness. — (1) 

TEXT — The  Divinities  fearing  Death,  entered  the 
ice  of  the  Triadic  Science ;  they  covered  themselves 
the  ‘Metres’;  and  because  they  covered  themselves 
the  metres  (Chandas),  therefore  this  constitutes  the 
leality  of  the  metres. — (2) 
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BHASYA — It  is  described  now  what  the  Divinities  did 
L  they  became  frightened  of  death — f.e.  of  the  killer. — ^ 
entered  the  Triadic  Science  ;  that  is,  they  had  recourse 
le  Act  prescribed  in  the  Triadic  Science  ;  that  is,  they 
nenced  the  performance  of  Vedic  Acts ;  regarding  it  as 
>tection  against  Death. — Further,  they  proceeded  to  per- 
the  acts  of  Japa  (repeating  of  mantras),  Homa  (Pouring 
ibations)  and  the  like,  with  ^Metres’, — i.e.  Mantras, — 
h  are  not  specifically  enjoined  as  to  be  used  at  any 
cular  %3ts  ;  and  covered — concealed — themselves — 
ig  other  Acts  :  because, — as — they  covered  themselves 
these  Mantras,  therefore  it  is  well  known  that  Mantras 
the  character  of  being  ^Chandas*  (metrical) — protective 
rs.— (2) 

TEXT — There  Death  saw  them  in  Rk,  Saman  and 
IS, — just  as  one  sees  fish  in  water.  Then  the 
nities,  knowing  this,  rose  above  Rk:,  Snman  and 
IS,  and  entered  the  Vowel  {Svara)  its  elf, — (3) 

BHASYA — There  Death  saw  them — the  Divinities  ;  just 
-in  the  ordinary  world, — the  fisherman  sees  the  fish  in 
ir,  which  is  not  over-deep — thinking  that  it  would  be  easy 
scure  them  by  such  ordinary  means  as  angling  and  drain- 
out  of  the  water  :  in  the  same  *  manner  Death  saw  the 
inities  and  regarded  them  as  easy  to  be  got- at  through  the 
austion  of  their (the  resultant  .of  their  Ritualistic 
i). — Question. — “  Wherein  did  Death  seetheDivinities?’’— 
iwer — In  Rk,  Saman  and  Yajus  ;  that  is,  in  the  Ritualistic 
s  connected  with  the  three  Vedas,  Rk,S3man  and  Yajvts* 
ls  regards  the  Divinities,  they  had  their  minds  purified 
3Ugh  the  embellishments  due  to  the  Vedic  Ritual,  and 
ice  they  knew  what  Death  was  going  to  do  to  them  ;  and 
wing  this,  they  rose  above  the  Rk,  Ssman  and  Yajus, — that 
they  turned  away  from  the  ritualistic  acts  connected  with 
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the  three  Vedas,  Rhy  Saman  and  Yajus]  that  is.  having  no  hope 
of  getting  rid  of  the  danger  of  death, — with  the  help  of  the 
said  Acts,  they  gave  up  that  hope  and  entered, — took  shelter 
in, — the  Vowely — i.e.,  the  syllable,  endowed  with  the  quali¬ 
ties  of  innmortality  and  fearlessness,  which  is  called  by  the 
name  Svara  (vowel)  ;  that  is,  they  became  engaged  in  the 
meditationtof  the  syllable  ‘Om’ . — ^The  particle  *eva  (itself)  has 
the  restrictive  force,  and  hence  it  precludes  the  desirability 
of  combining  Ritual  with  Meditation.  The  meaning  is 
that  they ;  gave  themselves  up  entirely  to  the  meditation  of 

*  Om  \ — (3) 

Question — How  does  the  syllable  come  to  be  called  by 
the  name  ‘  svara  ’  (vowel)  ?  " 

The  Answer  follows  in  the  following  text  : — 

TEXT — When  one  gets  at  iheRky  one  loudly  pronounces 
Om  ;  similarly  with  the  ^aman  ;  similarly  with  the  Yajus. 
That  indeed  is  Svara  whi<?h  is  this  syllable,  which  is 
immortal,  fearless.  Having  entered  this,  the  Divinities 
became  immortal  and  fearless. — (4) 

BHASYA — When  one  gets  at  the  Rky  one  loudly  pronounces 
;  similarly  with  the  Saman  ;  similarly  with  the  Yajus» — 
That  indeed  is  Svara  ; — ^**What  is  it  ?” — which  is  this  syllablcy 
which  is  immortaly  fearless.  Having  entered  this — as  just 
dc^CTihcd.— Divinities  became  immortal  and  fearless. — (4) 

lEXT — One  who,  knowing  this,  eulogises  this  sylla¬ 
ble,  enters  this  same  syllable,  the  immortal  and  fearless 
Svara  I  having  entered  it  he  becomes  immortal  just  as 
the  Divinities  became  immortal. — (5) 

BH  Asya — One, — a  person  other  than  the  Divinities, — 
who,  like  the  said  Divinities,  knowing  this  syllable, — 
as  endowed  with  the  qualities  of  immortality  and  f earless- 

•  ness, — ealogises — praises,  i.e.  meditates  upon  [meditation  is 
what  ia  meant  by  *  eulogy  *  here]  it,  he  enters,  in  the  same 
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manner  as  tbe  Divinities,  this  same  syllable^  immortal  i 
fearless. — Having  entered  it  etc.,  etc.  Among  people  gain 
entry  into  the  Royal  Palace,  there  is  always  a  distinct 
made  on  the  ground  of  their  being  more  or  less  intimate  w 
the  King ;  there  is  no  such  distinction  of  being  more  or  1 
intimate  among  persons  entering  the  Supreme  Brahman;  wl 
therefore,  happens  in  this  case  is  that  the  meditator  becoi 
immortal  and  fearless,  just  in  the  same  manner,  and  with 
same  degree  of  immortality  and  fearlessness,  as  that  wt 
characterised  the  Divinities  ; — that  is,  there  is  no  superio: 
or  inferiority  in  the  immortality  atteiined. — (5) 

End  of  the  Section  (4)  of  Discourse  I, 


BHASYA— The  Text  now  proceeds  to  describe  t 
meditation  of  the  syllable  which  brings  its  rew^d  in 
shape  of  several  sons,  and  in  which  the  syllabUlH  loo! 
upon  as  qualified  by  diversities  of  breath  and  oHnj^  ;  i 
description  follows  after  the  identification  of  t^^Prar 
and  the  Udgiiha^  which  in  its  turn,  is  preceded  by  a  reit« 
tion  of  what  has  been  already  said  in  regard  to  the  medital 
of  the  U dgitha  as  contemplated  in  the  form  of  Breath 
the  Sun  ; — 


TEXT— Now,  verily,  that  which  is  Udgitha  is  Pran 
that  which  is  Pranava  is  Udgitha.  This  Sun  verils 
UdgUha  and  it  is  Pranava  ;  because  it  moves  along  ut 
ing  Om. — ( 1 ) 

BHASYA — NoWj  verily,  that  which  is  Udglthc 
Pranava' is  "Pranava^  for  the  Rgvedins, — tha 
precisely  what,  in  the  S^maveda,  is  spoken  of  by  the  n 
^Udgitha\ — This  San  is  Udgithay  and  It  is  Pranava  ;  the 
what  is  spoken  of,  among  Rgvedins  by  the  name  'PranaVt 
this  same  Sun,  not  anything  else.  Udgitha  is  the  Sun 
Why?— because  it  is  this  syllable  O/n,  which  is  naj 
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Udgitha^  which  this  Sun  utters ; — the  word  ^svaravL  signifying 
tUerance  or  pronunciation  by  reason  of  one  and  the  same 
'oot  having  several  meanings, — or  it  may  mean  goes, — and 
moes  along  ; — and  for  this  reason  the  Sun  is  Udgitha,  (1). 

Text* — “To  Him  verily  did  I  sing  ;  hence  thou  art 
tny  only  one/’^ — So  said  Kausitaki  to  his  son “  Do  thou 
reflect  upon  the  Rays  ;  so  wilt  thou  have  many  — This 
is  as  relating  to  Divinities. — (2) 

BHASYA — “To  Him  verily  did  I  sing, — I  addressed  the 
song  to  Him  , — that  is,  I  reflected  upon  the  Sun  regarding 
Him  as  identical  with  the  Rays ; — hence, — for  this  reason, — 
thou  art  my  only  one — Son*’;  So  said  Kausitaki — the  son 
of  Kusltaka,—  to  his  son. — “  For  this  reason,  thou  should 
reflect  upon  the  Sun  and  the  Rays  as  distinct  from  one 
another.” — The  term  ^  paryUvartayUt^  (Third  Person, 
Singular)  should  be  taken  as  ‘  paryavartaya  ’  (Second  Person 
Singular),  because  of  the  presence  of  the  second  person 
pronoun  ‘  Thou\ — “Thus  wilt  thou  have  many  sons”, — 
This  is  as  relating  to  Divinities. — (2) 

TEXT — Now  with  reference  to  the  Body  : — That 
which  is  the  Breath  in  the  Mouth, — on  that  one  should 
meditate  as  Udgltha ;  because  it  moves  along  pronouncing 
Om.— (3) 

BHASYA — Now — after  this, — is  described  the  Medita¬ 
tion  in  reference  to  the  Body. — That  which  is  the  Breath  in  the 
mouthy — on  that  one  should  meditate  as  ‘  Udgitha  ’  etc., etc., — 
as  above  (under  Text  1). — Similarly,  this  Breath  also  moves 
along  pronouncing  Om ;  that  is,  it  moves  along  for  the 
purpose  of  exciting  speech  and  other  functions,  while  pro¬ 
nouncing  the  syllable  ‘  Om  \  thereby  ^||Dr ding  permission, 
as  it  were,  to  the  said  functionings,  [Tl^Hhis  is  so  is  shown 
by  the  fact  that]  at  the  time  of  that  a  m^is  dying,  persons 
near  him  do  not  hear  the  Breath  pronouncing  ‘Om*  (as  Speech 
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and  the  other  functions  have  ceased).  On^this  analogy 
the  case  of  the  Sun  also,  the  pronouncing  of  Om  -shouL 
regarded  merely  as  according  permission.  (3) 

TEXT—*  This  verily  did  I  sing  to  Him  ;  hence  t 
art  my  only  one”,”So  said  Kausitaki  to  his  son  ;  T 
shouldst  sing  to  the  Breaths  as  manifold, — so  that  1 
maysthave  many.  (4) 

BHASYA— r/iis  verily  did  I  sing  etc.,  etc.,— as  be; 
Hence  one  should  view  Speech  and  the  other  Breaths  an( 
Breath  in  the  Mouth  as  distinct  from  one  ano^Jier,  and 
reflect  in  his  mind,  upon  them  as  manifold, — as  before;- 
idea  being  that  *  by  so  doing^any  sons  may  be  bor, 
me  *.  The  contemplai#jg^|©reath,  and  of  the  Sun, 
singly  representing  Ud0^m^  defective,  in  so  far  as  it  bri 
as  its  reward,  a  single  spn,  and,  as  such,  should  be  dj|| 
ed  ;  and  the  contemplalion  of  the  manifold 
Sun)  and  the  manifold  Breaths,  as  representing 
what  should  be  practised,  as  leading  to  better  results  in 
shape  of  many  sons  ; — this  is  what  has-been  taught  in 
section.-(4) 

TEXT— Now,  verily,  thatwHffi  is  Udgitha  is  Pra; 
that  which  is  Pranava  is  Udgitha.  [Knowing  this], 
from  the  seat  of  the  Hotr-priest  rectifies  wrong  sing 
— yea,  he  doth  rectify  it. — (5) 

BHASYA— which  is  Udgitha  etc. — In  this  text 
been  set  forth  the  view  that  U dgitha  and  Pranava  are 
the  reward  of  this  knowledge  is  now  described.  The 
sadana  is  the  place  seated  where  the  Hotr-Priest  does 
chanting  ;  the  phrase  ^  from  the  seat  of  the  Hotr-priesf  si 
be  taken  as  standing  for  *  having  rightly  performec 
functions  of  the  flotr-priest  *  ;  as  no  result  can  accrue 
the  mere  seat. — “  What  is  that  reward  ?  ** — It  is  this — \ 
ever  may  have  been  badly  or  wrongly  sung  by  the  Uc 
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Priest  in  course  of  the  performance  of  his  functions, — i.Ci 
v/hatever  mistakes  he  may  have  committed, — all  that  he 
rectifies^  sets  right  ;  just  as  the  disorders  of  the  bodily 
humours  are  set  right  by  proper  medication. — (5) 

End  of  Section  (5)  of  Discourse  I. 


Section  (6) 

BHASYA — ^The  Text  is  next  going  to  lay  down  another 
method  of  meditating  on  the  U dgitha,  which  is  calculated 
to  fulfil  all  desirable  results. 

TEXT — This  is  Rk;  Fire  is  Samai  this  Ssma  rests 
upon  this  Rk  ;  hence  is  the  Sama  sung  as  resting  upon 
the  Rk.  This  is  Sa  and  Fire  is  ama  ;  and  that  makes  up 
Same. — ( 1 ) 

^  BHASYA — ‘TAis’ — ^Earth — is  Rk;  that  is,  the  I^k  should 
be  viewed  as  the  Earth.  Similarly,  Fire  is  Saman  ;  that  is, 
the  Saman  should  be  viewed  ^s  Fire.  Question  : — “  How 
can  Earth  and  Fire  be  regarded  as  Rk  and  Saman  (respec¬ 
tively)  ?’  ’  Answer  : — This — ^What  has  been  just  spoken  of — 
Suman — which  has  been  called  ‘  Fire’, — rests  upon  thisRk — 
i.  e.  the  Earth  ;  which  means  that  the  Fire  stands  upon  the 
Earth,  in  the  same  manner  as  the  S^man  rests  upon  the  I^k — 
verse. — hence, — for  this  reason, — the  SUman  is,  even  now, 
sung  by  SUmavedins,  as  based  upon  the  Rk-verse. — ^Just  asRk 
and  Saman  are  not  entirely  different  from  one  another,  so  also 
are  Earth  and  Fire  not  entirely  different  from  one  another. 
— “How  so?” — This — Earth — is  ‘5a’,  i.  e.  Earth  is 
expressed  by  the  letter  ‘  Sa  *  which  is  one  half  of  the  name 
*  Sama*  ;  and  Fire  is  ‘  ama  i.  e.  expressed  by  the  other 
half  of  the  same  name  ‘  Sama  *  ;  thus  Earth  and  Fire  to¬ 
gether,  being  expressible  by  the  same  name  *  SSma\ 
make  up  the  Sama. — ^Thus  then  the  two.  Earth  and  Fire, 


CHANDOGYA  UPANISAD 


L  1.  VI.  Z — 


mi 

arc  not  entirely  different  from  each  other  ;  they  are  always 
mingled  together,  exactly  like  Rk  and  Sdman^ — and  thus 
Earth  and  Fire  are  Rk  and  Same,  This  is  the  upshot. 

Some  people  have  suggested  the  explanation  that  the 
sentence  ‘  This  is  sa  and  Fire  is  ama  *  is  meant  to  lay 
down  the  meditation  upon  the  two  letters  of  the  name 
*  Sdma  ’  as  Earth  and  Fire. — (1) 

TEXT — ‘  The  Sky  is  Rk  ;  the  Air  is  Santa  ;  this  Santa 
rests  upon  this  Rk  ;  hence  is  the  Santa  sung  as  resting 
upon  the  Rk.  The  Sky  is  Sa.  the  Air  is  ama^  and  that 
makes  up  Sama/.— (2) 

‘  The  Heaven  is  Rk  :  Sun  is  Santa ;  this  Scima 

rests  upon  this  Rk  ;  h|M^)ii(|b^the  Santa  sung  as  resting 
upon  the  Rk.  The  He^^|||ris  Sa,  the  Sun  is  Uma, — and 
that  makes  up  Santa. — (3) 

BHASYA — The  Sky  is  Rk  and  Air  is  S^ma  etc,  etc#  as 
before.  (2-3) 

TEXT — The  Stars  are  Rky  the  Moon  is  Santa  ;  this 
Ssma  rests  upon  this  l^k.  Ha^^e  is  the  Ssnta  sung  as 
resting  upon  the  I^k.  The  Sta^^e  Sa,  the  Moon  is  ama  ; 
and  that  makes  up  Ssma. —  (4) -a. 

BHASYA — The  Moon  is  the  Lord  of  Stars  ;  hence  it  is 
Ssma. — (4) 

TEXT — Now  That  which  is  the  White  Light  in  the 
Sun  is  l^k  ;  that  which  is  Blue,  very  black,  is  Sdma  ;  this 
Sama  rests  upon  this  l^k  ;  hence  is  the  Sama  sung  as 
resting  upon  the  l^k. — (5) 

BHASYA — Now,  that  which  is  white  Light, — the  white 
effulgence— in  the  San— is  l^k.  That  which  is  Blue,  very 
dark, — extreme  blackness,— is  Sama  ;  this  Blackness  is 
perceived  only  by  one  who  is  able  to  concentrate  his  eyes 
absolutely  upon  the  Sun. — (5) 
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TEXT — That  which  is  the  white  Light  in  the  Sun  is 
z,  and  that  which  is  Blue,  the  very  black,  is  ama  ;  and 
lat  makes  up  Sama, — Now  that  golden  Personality  who 
seen  within  the  Sun,  with  golden  beard  and  golden 
stir,  and  golden  all  through  to  the  very  nail-tips. — [Hzs 
ime  is  Ut — next  text.] — (6) 

BHASYA — These  two  lights,  the  White  and  the  Blacky 
re  (respectively)  ‘  Sa  *  and  ‘  ama  ’ . 

Now  that  which  is  within  theSun^ — inside  the  Sun,  within 
le  Solar  disc. — ‘go/dcn’. — as  if  made  of  gold  ;  it  is  not 
ossible  for  the  Deity  to  be  ‘golden  in  the  sense  of  bein^  mad& 
f  ^old^  as,  in  that  case  He  could  not  be  endowed  with  sucK 
uadities  as  having  Rk*  Sama  for  his  joints  (as  described  irv 
5Xt  8,  below)  and  being  free  from  evil.  It  is  not  possible  for  n 
ling  made  of  gold,  which  must  be  inanimate,  to  have  any- 
vil  propensities  which  could  be' precluded  by  the  qualificat¬ 
ion  of  ‘  being  free  from  evil  ’  ; — also  because  no  sucH 
golden  ’  character  is  visible  to  the  eye.  For  these  reasons 
he  two  terms  ‘  Hiranmaya  \  have  to  be  taken  in  the  metat— 
>horical  sense,  standing  for  luminous^  The  same  interpretat¬ 
ion  is  to  be  applied  to  the  rest  of  the  passage. — Thes 
personality ‘  Parusa  ’  is  so  called  because  it /fes  (sAe/g) 
n  the  body  (pari),  or  because  it  pervades  the  entire  universes 
vith  its  self  {Purayati), — ‘  Is  seen  * — ^by  persons  who  haves 
ivithdrawn  their  physical  eyes  and  have  concentrated  their 
nind,  through  such  means  as  leading  the  life  of  the  Religioixs 
Student  and  the  like. — Inasmuch  as  even  effulgent  beards 
and  hairs  might  be  blacky  the  text  adds  the  qualification  ‘witH 
golden  beard  and  golden  hair  *  ;  the  sense  being  that  His 

hairs  and  beard  also  are  luminous, — To  the  [Very  naiUtips^^ - 

‘  pranakha  ’  stands  for  the  naiUtips  ;  the  meaning  therefore? 
is  that  upto  and  including  the  nail-tips,  it  is  like  one  mass  of 
gold,  pure  effulgence. — (6) 
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TEXT — His  eyes  are  like  “monkey — seat”  lotus.  His 
name  is  Ut.  He  is  risen  above  all  evils. — He  verily  rises 
above  all  evils  who  knows  thus. — (7) 

BHASYA — Of  the  person  who  is  all  through  of  golden 
colour,,  there  is  a  peculiarity  in  the  eyes.  “  How  ?  *  — 
,Kapyasd  is  the  *asa\  seat,  of  the  *Kapi\  monkey  ;  the  term 
‘asd  being  derived  from  the  root  ^asd  to  sit,  with  the  ghan 
affix.  The  term  *Kapyasd  therefore  stands  for  that  part  of 
the  monkey  s  back  on  which  it  sits  ;  so  that  when  the  lotus 
is  spoken  of  as  ‘  KapySsa  *,  ‘monkey -seat’,  what  is  meant  is 
that  it  is  extremely  bright  (and  red)  ; — so  the  eyes  of  the 
Solar  Person  also  are  bright  red.  Inasmuch  as  the  Simile  is 
an  indirect  one, — the  lotus  being  likened  to  the  monkey's 
seat,  and  the  eyes  being  likened  to  the  lotus, — it  cannot  be 
regarded  as  incompatible  with  the  dignity  of  the  subject. — 
Of  this  person,  thm  qualified,  the  indirect  (figurative) 
name  is  'Ut! — “  Why  should  this  be  regarded  as  the  indirect 
name?’* — ‘He*— This  deity  (the  Person  in  the  Sun), — 

*  above  all  evils  *, — above  all  evils  gJong  with  their  effects  ; 
— the  text  is  going  to  speak  of  ‘  the  Self  being  one  in  whom 
all  evil  has  been  destroyed  ’  ; — ‘  has  risen',  ‘  Uditah 
standing  for  Ut-itali,  risen  above,  passed  beyond  ;  hence  He 
is  named  *Ut . — One  who  knows  this  Deity  as  endowed  with 
the  qualities  described  above  and  as  bearing  the*  name  ‘  Ut  ’ 
— he  also  rises  above,  passes  beyond,  all  evils. — ^The 
particles  *  ha  and  ‘  va  ’  indicate  emphasis  ;  he  verily, 
surely,  rises  above  evils. — (7) 

TEXT — Rk  and  Sama  are  His  joints ;  hence  is  the 
Udgitha,  Hence  one  who  sings  this  (Deity,  Ut)  ie  the 
Udgatr  (/z7.  ‘  singer  of  uf ’).  He  controls  the  regions 
above  Him,  as  also  the  desires  of  the  Deities.— This  is 
in  reference  to  the  Deities. — (8) 

BHASYA — What  the  text  means  to  describe  now  is  the 
fact  of  the  said  Deity  (Person  in  the  Sun)  being  Udgitha^ 
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']ust  like  A  ditya  and  others  (described  above  as  U dglthr 
and  Sama  are  his  joints  , — they  are  his  joints,  in  the 
of  Earth  and  the  rest  as  described  above  {Earth  stand 
Rk  and  so  on).  The  Deity  in  question  is  the  Self  ^ 
all  things  ;  and  inasmuch  as  he  controls  the  lowei 
as  the  higher  regions,  as  also  all  desires,  it  is  q^ily  right 
that  the  Earth  and  Fire,  as  Rk  and  Sama,  should  be  His 
‘  joints  ’  ; — also  because  he  is  the  origin  of  all  things. — 
Inasmuch  as  this  Deity  is  named  ^JJt  and  has  the  I^k  and 
SSma  for  his  joints, — this  character  of  having  Rk  and  Santa 
for  His  joints  makes  him  the  U d^itha  v — this  is  what  is 
asserted  mystically, — as  the  Deity  is  fond  of  mysticism, 
— in  the  phrase  *  Hence  is  Udgitha\ — HenSk^ — for  this 
reason, — the  Priest  who  sings  to  the  Ut  is  called  the 
^Udgatr — Priest’  ;  that  is,  inasmuch  as  he  is  the  singer 
'(‘gafr)  of  the  aforesaid  Deity  named  ^Ut\  it  is  only  right 
that  he  should  be  known  as  l}dgatr\  this  is  what  fixes 
the  name  of  the  Udgatr  Priest.- — ^This  same  Deity  named 
*Ut*  controls  the  re^ons  that  lie  above  Him — f.e.  the 
Sun  ;  He  is  not  only ^j^g£ontr oiler  of  the  regions,  but  also 
the  Upholder  ;  this  is  is  implied  by  the  particle  ‘c/ia’ ; 
this  idea  is  supported  by  such  Vedic  texts  as  ‘  He  upheld 
this  Earth  and  also  Heaven.’ — Further,  He  controls  also  the 
desires  of  the  Deities, — This  is  in  reference  to  the  Deities 
that  is,  herein  has  been  described  that  form  of  the  U d^ithc 
which  consists  of  the  Deity. — (8) 

End  of  Section  6  of  Discourse  I. 


Section  (7) 

TEXT — Now  with  reference  to  the  Body  :  Speed 
itself  is  R.k  ;  Breath  is  SSma,  This  Sama  rests  upon  thi 
J^k  ;  hence  is  the  Sama  sung  as  resting  upon  the  I^k 
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beech  itself  is  Sa  and  Breath  is  ama  ;  and  this  makes  up 

I^^^HASYA — Now  is  going  to  be  described  (the  Meditation) 
to  the  Body.  Speech  itself  is  Rk,  Breath  is  Samai 
—this  is  on  the  analogy  of  their  relative  upper  and  lower 
position.  It  is  the  Olfactory  Organ  along  with  Air  that  is 
called  ‘  Breath  ’  (here). — Speech  is  ‘S5*,  Breath  is  *ama  etc,, 
etc.,  as  before. — (1) 

TEXT — The  eye  itself  is  Rk  ;  the  Self  is  Same  ;  this 
Sama  rests  upon  this  Rk  :  hence  is  the  Sama  sung  as 
resting  on  the  Rk.  The  Eye  itself  is  Sa,  the  Self  is  ama  ; 
and  that  m§kes  up  Sama, — (2) 

BHASYA — The  eye  is  Rk  ;  the  Self  is  Sama.  The  term 
'  Self '  ['ntmd)  here  stands  for  the  Shadow,  Reflection  of  the 
Self ;  as  it  is  this  ref  lection  (and  not  the  Self  proper,  the 
Personality)  that  rests  in  the  Eye,  and  is,  on  that  account, 
sailed  ^SSmd  (being  similar  to  the  Sama  which  rests  upon 

the  Rk). — (2)  i 

TEXT — The  Ear  itself  is  Mind  is  Ssma  ;  this 

Ssma  rests  upon  this  I^k  ;  hen^  is  the  Sama  sung  as 
resting  upon  the  Rk.  The  Ear  itself  is  *iSs’  ;  the  Mind 
is  ‘ama’;  and  this  makes  up  Sama. — (3) 

BHASYA — The  Ear  is  I}k,  the  Mind  is  Sama  ;  the  Ear 
3eing  the  controller  (like  I}k),  the  character  of  Sama  belongs 
:o  the  Mind. — (3) 

TEXT — That  which  is  the  White  Light  in  the  Eye  is 
Rife;  that  which  is  blue,  very  black,  is  SSma  ;  this  SSma 
rests  upon  the  I}k.  Hence  is  the  Sama  sung  as  resting 
upon  the  ^^ife.  That  which  is  the  White  Light  in  the  Eye 
is  Sa  that  which  is  blue,  very  black,  is  ama\  and  that 
nakes  up  Sffma, — (4) 
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BHASYA — That  which  is  the  White  Light  in  the  Eyi'l 
Rk  ;  and  that  which  is  bluCt  Very  blacky — which,  like  the  SiJ 
is  the  sub-sub tratum  of  the  faculty  of  vision,  is  Sama, — (4)^ 
TEXT — Now,  that  Person  who  is  seen  within  the 
Eye,  that,  indeed,  is  Rk  ;  that  is  Sama  ;  that  is  Uktha  ; 
that  is  Yajus  ;  that  is  Brahman  (Veda).  His  form  is  the 
same  as  the  form  of  that  other  Person  ;  his  joints  are 
the  same  as  the  joints  of  that  other  Person  ;  his  name  is 
the  same  as  the  name  of  that  other  Person. — (5) 

BHASYA — Now,  that  Person  who  is  seen  within  the  Eye 
etc.,  etc, — as  before  ; — that  is  Rk,  appertaining  to  the  Body  ; 
Speech  and  the  rest  and  Breath  and  the  rest  appertaining  to  the 
Divinities.  It  is  well  known  that  the  I^k  (verse)  has  its  com¬ 
ponent  letters  arranged  in  well-defined  quarters. — Similarly, 
it  is  Ssma»  Or,  on  account  of  the  mention  of  the  "  Uktha  \ 
the  term  ‘Sama*  here  may  be  taken  as  standing  for  the  Stotra 
(as  distinguished  from  the  Shastra,  both  of  which  are  differ¬ 
ent  forms  of  the  SSma).  It  is  Uktha,  i.e.  Shastra-chant,  (as 
distinct  from  the  afore-mentioned  Stotra).  [Read  ^UktSt  for 
‘  Ukthat  *}. — It  is  ;  the  term  stands  for  all  such  as 

‘  SvUha  \  ‘  Svadha  *.  ^  Vasat*  and  so  forth  ;  all  this  is 

Speech,  and  it  is  Yajus  ;  and  that  same  Person  is  all  this  ; 
because  he  is  the  soul  of  all  things  and  also  the  source  of  all 
things, — as  already  explained  by  us. — As  the  present  context 
is  dealing  with  Rk  and  allied  things,  the  term  ‘  brahman  ^ 
should  be  taken  as  standing  for  the  Three  Vedas. — That 
same  form  is  attributed  to  this  Person  in  the  Eye  What 
form  ?  ' — That  form  is  the  same  as  that  of  the  Person  in  the 
San,  that  is  ‘  golden  ’  etc.,  as  described  in  connection  with  the 
Divinities. — ^The  *  joints  *  that  have  been  described  as  those 
of  the  Solar  Person  are  also  the  joints  of  the  Person  in  the 
Eye.  His  name  also  is  the  same  as  that  of  that  Person, — 
viz.,  ^  Ut*  and  ‘  Udgitha*. — It  might  be  argued  that  “the 
Visual  Person  must  be  different  from  the  Solar  Person  ; 
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cause  they  occupy  different  positions, — (2)  because  the 
s  and  name  of  the  one  are  attributed  (figuratively)  to 
,  (3)  because  there  is  difference  in  their  spheres  of 
and  (4)  because  they  are  mentioned  separately.  — 
ould  not  be  right  ;  [it  having  been  declared  that, 
the  meditator  attains  the  position  of  the  Person  meditated 
upon  ]  the  man  meditating  upon  these  two  Persons  (Solar 
and  Visual)  would  have  to  attain  two  positions,  if  the  two 
Persons  were  entirely  distinct,  and  it  is  absolutely  impossi¬ 
ble  for  one  and  the  same  man  to  become  identified  with  two 
distinct  Personalities. — “  Such  identification  with  two 
Personalities  might  be  possible  through  bifurcation  [i.e.  the 
meditating  man  would  become  divided  into  two  parts,  one 
part  becoming  identified  with  the  Solar  Person  and  the 
other  with  the  Visual  Person]  ; — in  fact,  the  Upanisad  itself 
is  going  to  declare  that  ‘  He  becomes  one,  tWo,  three  etc.> 
etc/  — ^That  is  not  possible  ;  that  which  is  of  the  nature  of 
pure  Intelligence,  and  hence  without  any  constituent  parts,, 
cannot  become  bifurcated.  Hence  the  Bodily  and  the  Divine 
Persons  must  be  one  and  the  same. — As  regards  the  (figura^ 
tive)  attribution  of/orm  etc.,  which  you  have  brought ^  for* 
ward  as  the  ground  of  differentiation, — it  does  not  indicate 
difference  at  all ;  it  is  only  meant  to  preclude  the  notion  pf 
difference  that  might  arise  on  account  of  the  difference  in> 
their  position. — (5) 

TEXT — He  controls  the  regions  below  this,  and  also 
the  desires  of  Men.  Hence  those  who  sing  to  the  lute  sing 
to  Him  and  hence  they  become  acquirers  of  wealth.' — (6] 

BHASYA — This  Person  in  the  Eye  controls  all  those 
regions  that  lie  below  this — i.e.  below  this  bodily  (physical 
self, — and  also  the  desires  relating  to  human  beings.  Hence— 
for  this  reason, — those  singers  who  sing  to  the  lute  reallj 
sing  to  this  Self  ;  and  because  they  sing  to  this  controller 
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Lord,  therefore  they  become  acquirers  of  wealth,  sup]^|H 
with  wealth,  i.e.  wealthy. — (6) 

TEXT — Now,  he  who,  knowing  thus,  sings  Sumdn, 
sings  to  both.  Such  a  one  obtains,  through  that  same» 
those  regions  that  lie  above  that,  as  also  the  desires  of 
the  Divinities. — (7) 

BHASYA — Now,  one  who  knowing  this, — knowing  the 
deity  Udgitha  as  described  above, — sings  S^man,  sings  to 
both, — i.e.  to  the  Visual  as  well  as  the  Solar  Person. — The 
text  next  describes  the  reward  that  comes  to  one  who  knows 
this  :  Through  that  same — i.e.,  through  the  Solar  Person, — 
such  a  one  obtains  regions  that  lie  above  Him, — that  is,  by 
having  become  the  divinity  within  the.  Sun, — and  also  the 
‘  desires  of  the:deities  — (7) 

TEXT — ^And  through  this  same,  one  obtains  the 
regions  that  lie  beneath  Him,  as  also  the  desires  of  men. 
Hence,  verily,  the  Udgdltr  Priest  knowing  this,  should 
say  (to  the  saciM^r) — (8) — “  What  desire  may  I  sing 
out  for  thee  ?J|HTCcause  one  who,  knowing  this,  sings 
Suma  becomes  Gamble  of  singing  out  the  fulfilment  of 
desires. — (9) 

BHASYA — Nqw,  through  this  same, — Visual  Person 
himself, — one  obtains  the  regions  that  lie  below  Him,  as  also 
the  desires  of  Men — that  is,  on  having  become  the  Visual 
Person.  Hence,  knowing  this,  the  Udgatr  Priest  should  say — 
(  to  the  sacrificer — ‘  What  desire — desired  thing, — may  1  sing 
for  Thee?^ — Because  the  Udgatr  Priest,  knowing  this,  is 
capable  of  singing  out  the  fulfilment  of  desires, — i.e.  bringing 
about  the  fulfilment  of  the  desired  end  by  means  of  singing; — 
Who  is  so  capable  ? — He  who,  knowing  this,  sings  Siima> 
The  repetition  of  the  phrase  *  sings  Sama  *  is  meant  to 
.  indicate  the  conclusion  of  the  account  of  the  particular  form 
0  of  meditation. — (8-9) 

End  of  Section  (7)  of  Discourse  I. 
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Section  (8) 

,  There  were  three  persons  who  were  experts 
dgitha — Shilaka-Shalavatya,  Chaikitana-Dalbhya  a 
Pravahana-Jaihali. — They  said — *‘We  are  experts 
Udgltha  ;  let  us  carry  on  a  discussion  on  Udgitha  — ( 


BHASYA — ^The  syllable  ‘Om’  lends  itself  to  being  me 
tated  upon  in  several  ways  ;  hence  the  Text  has  introduc 
another  method  of  meditation,  calculated  to  bring  its  rewa 
in  the  shape  of  the  quality  of  being  the  highest  and  best* 
The  story  has  been  brought  in  for  the  purpose  of  making  t 
subject  easily  comprehensible.^ — ‘  Three  ' — persons  three 
number  ; — the  particle  ‘  ha  *  indicates  the  fact  that  such 
the  popular  belief, — were  ‘  Experts  \ — well-versed 
Udgitha  — in  the  science  of  Ud'0ha  ; — that  is,  among  p< 
sons  who  had  gathered  together  for  some  purpose,  at 
particular  time  and  place  ;  certainly,  it  is  not  possible  th 
in  the  whole  world  there  should  be  three  persor 

well-versed  in  U dgitha  and  the  related  s  ;  in  fact ,  \ 

hear  of  many  such  persons  as  Usasti^  JifefMrufz,  Kaike, 
and  others  who  were  well-nigh*. omniscient. — ^The  Text  ne: 
mentions  who  these  three  experts  were:  (1)  Shilaka,  1 
name,  the  *  Shal^vatya\  i.  e.,  the  son  of  Shahvat  ; — ( 
‘  ChaikiWyana  \  the  son  of  Chihitayana,  of  the  gotra 
Dalbha ;  or  he  may  have  been  the  son  of  iboth  Chikitaya: 
and  Dalbha  (being  the  body-born  son  of  one  and  the  adopt 
son  of  the  other)  ; — and  (3)  Pravahana^  by  name,  tl 
^  ]aibali  \  the  son  oi  Jibala  ; — these  were  the  three. — Th 
said  to  each  other — “  We  are  known  to  be  experts — we 
versed — in  U dgitha  ;  hence,  well, — if  you  agree, — let  i 
carry  on  discussion,' — debate,  through  the  system  of  settii 
forth  the  two  sides  of  the  question, — the  correct  view  ai 
its  contrary, — on  Udgithu, — i.e.,  on  the  science  relating 
the  U dgitha  ;  and  such  discussion  among  persons  knowir 
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Answer— “  F<iod.”— “  What  is  the  essence  of  Food  ?”• 
Answer — *'  Water.  ” — (4) 

BHASY A— Having  obtained  permission,  he  said —  ( 
‘55^a»_which  stands  here  for  Udgltha,  whioh^  forms  tl 
subject-matter  of  the  discourse  ;  it  is  Udgltha  as’ to  be  mec 
tated  upon  which  forms  the  subject-matter  of  the  discourse 
the  text  also  is  going  to  declare  "Udgltha  is  the  highest ’ai 
best  ”,—what  is  the  essence,— the  substratum,  the  ultima 
basis  ?  ” — Being  thus  questioned,  Dnlhhya  answered- 
“  Accent  because  Snma  is  made  up  of  accent  :  when  oi 

.thing  is  made  up  of  another,  it  is  said  to  have  that  for  i 
essences  its  ultimate  basis :  as  for  instance,  the  Jar  ai 
other  objects  made  of  clay  (haye  clay  for  their  essence).- 
"What  is  the  essence  of  accent  Y’— Answer— "Breath"  :  it 
through  Breath  that  Accent  is  produced;  hence  Breath  is  t 
essence  of  Accent.— ‘What  is  the  essence  of  Breath  T' 
Answer—"  Food  ’’  :  as  Breath  is  supported  by  Food  ; 
declared  by  the  Shruti  texts.—"  Breath  dries  up  witho 
food  ”  and  “Food  is  the  string,”— “What  is  the  Essence 
food  ?  "—Answer—"  Water  ”,— as  Food  is  produced  out 
Water.-(4) 

•pEXT _ “What  is  the  essence  of  Water?” — Answer 

“ThatotherRegion.”— “  What  is  the  essence  of  th 
other  Region  ?  ”— Answer-"  One  should  not  car 
the  Region  of  Heaven  ;  we  base  the  Ssma  on  the  Regi 
of  Heaven  too  far ;  because  Ssma  has  been  eulogised 
Heaven.” — (5) 

BHASYA — "What  is  the  essence  of  Wat'erV'—'That  of/ 
Region”;  because  it  is  from  that  other  Region  that  ri 
proceeds.— On  being  asked— “What  is  the  essence  of  tl 
other  Region  ?  ” — Bslbhya  said —  One  should  not  carr^ 
Sama — too  /nr— beyond,  to  any  other  substratum  than , — ti 
Region  of  Heaven.  It  is  for  this  reeison  that  we  also  base  t 
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Santa  on  the  Region  of  Heaven ;  that  is,  we  regard  Santa  as 
based  upon  the  Heavenly  Region.  Because  Suma  has  been 
eulogised  as  Heaven^ — i.  e.,  it  is  as  Heaven  that  Santa  has 
been  eulogised  ; — as  declared  in  the  Shruti  text — ‘  The 
Region  of  Heaven  is  Santa — Veda  — (5) 

TEXT — Shilaka  ShalSvatya  said  tQ,  Chaikitayam 
Ddbhy a—  'Verily,  O  Dalbhya,  your  Sama  is  not  well 
established.  If,  now,  some  one  were  to  tell  you,  your 
head  shall  fall,  surely  your  head  would  fall/’— (6) 

BHASYA — Thereupon,  the  other  person,  Shilaka  Shala-- 
vatya  said  to  Chaikiiayana  Dalbhya — "Your  Santa  verily  is 
not  well-established, — that  is,  not  securely  based  upon  an 
ultimate  substratum  and  hence  established  as  the  highest  and 
besf\  The  particle  'va  \  as  also  the  particle  'cha^  indicates 
the  scripture  bearing  upon  the  point.  "0  Dalbhya,  as  you 
put  it,  the  Santa  is  not  well-established.’’ — If  some  one, 
knowing  the  true  character'  of  SSma,  were  to  take  offence  at 
your  representation  of  it,  and  were,  at  this  time,  to  say  to  one 
whose  idea  of  Sama  is  wrong,  arid  who  may  be  committing 
the  serious  offence  of  misrepresenting  the  insecurely 
established  Sama  as  well-established,  that  'your  head  shall 
fall, — shall  fall  off  completely’, — then  this  head  of  yours,— 
who  have  committed  the  said  offence, — would  surely  fall  \ 
there  can  be  no  doubt. — I  do  not  say  this  to  you,  however,— 
what  is  meant.  ’ 

^'tiObjection — “  If  the  man  has  really  committed  the 
^jpfelee  for  which  the  head  should  fall, — it  should  fall  off, 
even  without  his  being  told  so  ;  and  if  the  offence  is  not  one 
for  which  th^  offender’s  head  should  fall  off,  then,  it 
would  nof  fall,  even  on  his  being  told  so.  Otherwise  (if 
one’s  head  were  to  fall  off  simply  because  of  some  one  tell¬ 
ing  him  it  would  fall,  then  there  would  be  the  incongruity  of 
something  accruing  to  the  man  which  he  had  not  earned 
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his  deeds,  and  also  his  being  deprived  of  what  he  had 


.  Answer — ^This  does  not  affect  our  position  ;  as  a  matter 
^^f  facti  the  actual  accruing  of  the  results  of  one’s  good  and 
%  bad  deeds  is  dependent  upon  the  conditions  of  place,  time 
and  other  accessory  causes.  Such  being  the  case,  even 
though  the  offence  of  Ignorance  be  the  cause  of  the  falling 
of  the  head^  yet  its  actual  occurrence  may  be  dependent  upon 
some  one  uttering  the  imprecation. — (6) 

TEXT — “Well  then,  may  I  learn  this  from  you,  re¬ 
vered  Sir?” — “Learn”,  he  said. — “What  is  the  Essence  of 
that  other  Region  ?” — “This  Region”,  he  said. — “What 
is  the  Essence  of  this  Region  ?” — He  said,  “One  should 
not  carry  too  far  the  Base  of  this  Region  of  stability. 
We  locate  the  Sima  on  the  base  of  this  Region  ;  because 
the  Sama  has  been  eulogised  as  the  Base.” — (7) 

BHASYA — Eeing  addressed  as  above,  Dalhhya  said— 
then,  may  I  learn  this  from  you,  revered  Sir, — on  wha^ 
Sama  is  based?’* — Being  thus  addressed,  Shalavatyc 
answered— “Learn”, /le  safe/. — Being  asked  by  Dalbhya-^ 
What  is  the  Essence  of  that  other  Region  V’— Shalavatyc 
said. —  This  Region^ \  he  said.  The  sense  is  that  this  Regior 
(of  Human  beings)  supports  the  other  Region  (of  Heay^p' 
through: sacrifices,  gifts,  libations  and  such  acts.  The  J|Mi| 
texts  have  declared  that  ‘the  Deities  live  upon  offering^KJ 
this  world/  It  is  perceptible  also  that  the  Earth  is  the  siip|0 
of  all  things  ;  hence  it  is  only  right  that  the  Earth  should  h 
the  support,  ultimate  basis,*  of  Sama  also.-^Being  asked- 
“ What  is  the  essence  of  this  Region?” — Shalavatya  said— 
“One  should  not  carry  ^oo/ar— the  Sama — beyond  the  Bas 
of  this  Region.  It  is  for  this  reason  that  “u?e  locate  the  Sam. 
on  the  base  of  this  Region  j  because  Sama  has  been  eulogise 
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cs  the  Hase  ;  /•e.  Saman  has  been  praised  as  being  the  Base, 
Says  the  Shruti4ext — This  is  Rathantara  (Sama)  .—(7) 
TEXT-Pravahana-Jaihali  said  to  him— ‘Verily,  Shala- 
catya,  your  Sama  would  have  an  end  ;  if,  now,  some  one 
were  to  tell  you  that  your  head  shall  fall,  your  head 
would  surely  fall.’* — “Well  then,  may  I  learn  it  from 
you,  revered  Sir  ?  — “Learn”,  he  said. — (8) 

BHASYA— When  Dalbhya  had  said  this,  Pravahana 
Jaibali  said — “Your  Sama,  O  Shslsvatya,  would  have  an 
end”  etc.  etc. — as  before. — ^Then  Shaluvatya  said — ^^Weli 
then,  may  I  learn  it  from  you,  revered  Sir?  — He  said 
** Learn  \ — Being  thus  permitted  the  other  said  (as  follows  in 
the  next  text), — (8) 

End  of  Section  (8)  of  Discourse  1. 


Section  (9) 

^  TEXT — “What  is  the  essence  of  this  Region  ?  ” — 
**Akdisha^\  he  said ;  all  these  things  in  this  world  are 
horn  out  of  AkSsha  and  become  dissolved  into  Akasha ; 
Akasha  inieeA  is  greSLter  than  these  ;  AkUsha  is  the  ulti¬ 
mate  substr^m.” 

— (1) 

BHASYA — What  is  the  ^Sence  of  this  Region?” — ^ 
— ssid  PravUhana/^ Akasha^*  l^re  stands  for  the 
Supreme  Self;  as  the  Vedic  Text  says — ^A  kasha  by  name* : 
as  the  producing  of  all  things  is  the  function  of  that  Self,  all 
things  become  dissolved  into  that  Self.  The  Text  itself  is 
going  to  declare  later  on  that  “It  created  Light. -.The  Light 
becomes  dissolved  into  the  Supreme  Deity* — All  these  things 
.  in  this  world, — animate  as  well  as  inanimate,  mobile  and 
immobile^ore  produced  out  of  Akasha,— in  a  regulated  order 
of  Light,  Food  and  so  forth,  in  accordance  with  the  capacity 
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of  things  become  dissolved  into  AkSshop  at  t^he^me  of 

Universal  Dissolution,— in  the  reverse  order; — because  A  kasha 
indeed  is,  greater  than  these — st^iperior,  larger,  than  all  things  , 
and  for  that  reason,  it  is  the  ‘  param  ’ — ‘ultimate  ayajiam 
— ‘  substratum  basis,  support,  at  all  three  points  of 
time.— (1) 

TEXT— This  is  the  highest  and  best  Udgitha  ;  this  is 
endless.  One  who,  knowing  this,  meditates  upon  the 
highest  and  best  Udgitha, — to  him  comes  the  highest  and 
best,  and  he  wins  the  highest  and  best  regions.  (2) 

BHASY A— Because  the  U dgttha  is  higher  than  the  high 
and  better  than  the  good, — i.e,  highest  and.  tesf— therefore 
it  has  become  the  Supreme  Self —such  is  the  meaning  of  the 
iQXt. — And  because  it  is  so,  therefore  it  is  endless,  has  nc 
end. — One  who,  knowing  it,  as  the  highest  and  best,  thi 
Supreme  Self,  the  endless, — meditates  upon  the  highest  anc 
best  Udgitha,— to  him  accrues  the  reward  which  the  following 
text  describes  :  To  him  comes  the  highest  and  best,  i.e.  th< 
life  of  such  a  knowing  pers  on  becomes  highest  and  bestt,— 
higher  and  higher  and  better  and  better;  this  i^  the  perceptibL 
(physical)  reward;  the  imperceptible  reward  is  that  he  win 
higher  and  higher  and  bett^  and  better  regiog^;  culminating 
in  the  Region  of  Brahma,  Akasha  ;  all  this  comes  to  on^ 
who,  knowing  this,  meditates  upon  the  Udgitha^  -m 

TEyLT—AtidhanoS  Shaunakai  having  taught  this;  ti 


Wara-SAandi/ya,  said  to  him— “As  long  as,  among  you 
offsprings,  they  will  know  the  Udgitha,  so  long  will  thei 
life  he  higher  and  better  than  these  ordinary  lives.”  (3 


r'  "  BHA§YA— FurAer,  knowing  the  Udgitha  as  describe 
5 11^0^0,  AtidhanaS  by  name, — the  son  of  Shunaka, — havin 
this  science  oi  Udgitha  to  his  pupil,  Udara-Shaniilyi 
long’.ds  aihong  your  off  springs— in  tteiir 
'otil^i^^^iAje^^tot^i^ljersdnsborn  in  your  family  will  kno- 
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this  Ud^itha^ — so  /ong  voill  their  life  he  higher  and  letter — 
more  and  more  excellent— than  these  well  known  ordinary 
lives/* — (3)  j  ■  ■ 

TEXT— So  also  in  that  other  region,— in  that 
region/’ — He  who,  knowing  this,  meditates  ;  his  life  in 
this  world  becomes  highest  and  best,  and  so  also  in  that 
other  world, — yea,  in  that  world. — (4) 

BHASYA— “  Similarly,  in  the  other  super-rphysical  world 
also, — one  would  become  highest  and  best  — thus  did  Ati^ 
dhanva  Shounaka  say  to  .—People  might  entertain 

the  notion  that  “though  such  rewards  might  haS^b 'adcrued  to 
the  blessed  ancients,  they  cannot  be* J^bssible  for  mem.q£  jJhe 
present  age  ’  ’ ;  the  rest  of  the  text  proceeds'  to  set  aside  this 
notion  in  the  next  sentence  :  He  whoever  he  be — 

knowing  this^  meditates — ^upon  the  in  the  manner 

described, him  also  life  in  this  world  becomes  highest 
^<md  best  ;  and  so  also  in  that  other  world, — yea,  in  that  other 

world— fA)‘ 

End  of  Section  (9)  of  Discourse  I. 


Section  (10)' 

TEXT — ^At  a  time  when  the  Kuru  country  had  been 
devastated  by  thunder  and  hail,  UsastUChakrUyana,  with 
bis  child-wife,  lived  in  a  deplorable  condition,  in  village 
Ibbya  (  )  of  the  Elephant-man. — (1 ) 

BHASYA — In  connection  with  the  meditation  of  U dgUha, 
it  becomes,  necessary  to  expound  the  meditation  of  Prastava 
and  Pratihara  (which  are  details  relating  to.  the  Sama-cjiant); 
hence  it  is  with  this  that  the  Text  now  proceeds.  The  anecdote 
has  been  introduced  for  the  purpose  of  making  the  subject 
easily  intelligible. — At  a  time  when  the  Kurp.  country— i.  e. 
the , crops,  growing  in  that  region, — -had-  been  devastated — 
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destroyed — hy  thunder  and  hail^  and  consequent  scarcity  < 
food  prevailed  ; — Usasii — ^by  name — Chukrayana — the  son  < 
Chakra^ — with  his  child-wife^ — z.  e.  his  wife  who  had  n< 
yet  developed  her  breasts  or  other  feminine  signs  of  youtl 
— in  village  Ibhya  (  ),  of  the  elephant  man — ^  ibha^ 

elephant,  and  Ubhya^  therefore  stands  for  the  owner ^  or  ride 
of  elephants;  hence  ^village  Ihhya^  stands  for  village  belongh 
to  the  owner^  or  rider,  of  elephants  ; — in  a  deplorable  condition 
— the  root  Vra’  (from  which  the  term  ^pradrUnaka^  is  derivec 
connotes  deplorable  condition  ;  the  meaning  therefore  is  th; 
the  man  had  been  reduced  to  a  most  deplorable  conditioi 
reduced  to  extreme  chcumstances  ; — lived —lodged,  in  tl 
houst  of  some  jone. — (1) 

TEXT — He  begged  of  the  Elephant-man  who  w5 
eating  Kulmasa  grains. — The  man  said  to  him — “Thei 
are  no  other  than  these,  which  have  been  served  i 
me’\— (2) 

BHASYA — Wandering  about  in  search  of  food,  1 
chance,  he  met  the  Elephant-man  who  was  eating  Kulmai 
grain, — coarse  grains  of  Masa, — and  begged  of  him. — Ti 
man — the  Elephantman — said  to  him — Usasti. — Other  tjn 
these, — coarse  grains  that  I  am  eating  and  which  are  thei 
fore  contaminated, — there  are  no  grains  ;  apart  from  wh 
has  been  served  to  me — placed  before  me  in  the  dish  ;  wh 
can  I  do? — Thus  addressed,  Usasti  said — (as  follows). — ( 

TEXT — ^‘Give  me  of  these’’ — he  said.  He  gave  the 
to  him,  and  said,  “Well,  here  is  water.” — He  replied- 
“I  would  be  drinking  what  is  contaminated.” — (3) 

BHASYA — ^‘‘Give  me  of  these — i.e.  give  these,  to  me  ’- 
hesaid. — ^The  Elephant-man  gave  them  to  Usasti.— 
water  is  here — near  me  :  take  this.*’ — He  said  in  reply: — 

I  drank  this  water,  I  would  be  drinking  what  is  contaminated 
— When  he  said  this,  the  other  man  said  as  follows. — (3) 
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TEXT — “Are  not  these  also  contaminated?” — He 
said — '‘Not  eating  these,  1  would  not  live  ;  water  I  caiQ|i 
get  wherever  1  like/’ — (4) 

BHASYA — “  Are  not  these  grains  also  contaminated  ? 
Being  thus  addressed,  Usasti  said — ^”7  would  not  live^ — I  shall 
— not  eating  these, — if  I  do  not  eat  these  grains.  Water  is  not 
live,  available  wherever  I  wish. — The  sense  of  all  this  is  as 
follows  : — (a)  When  a  man,  who  is  famous  for  learning  and 
righteousness,  and  capable  of  doing  good  to  himself  and  to 
others,  does  such  an  act  as  here  decribed  (of  eating  forbid¬ 
den  food  for  saving  his  life),,  h^. does  hot  incur  sin  ; — but  (&) 
even  for  such  a  one,  if.  he  h^s  ^fecourse  to  discreditable 
means  of  saving  life,  while  other  unobjectionable  means  are 
available, — he  does  incur  sin.  In  fact,  if  he  did  such  an  act, 
through  arrogance  born  of  learning,  he  would  surely  fall  into 
hell.  That  such  is  the  sense  is  clear  from  the  epithet 
^pradrUnakd ,  ^in  deplorable  condition.* — (4) 

TEXT-rHaving  eaten,  he  gave  the  remainder  to  his 
wife  ;  she  had  already  eaten  before  ;  having  accepted  thc^ 
beans,  she  kept  them. — (5) 

BHASYA — ^The  sage  having  eaten  the  beans,  gave  the 
remainder, — the  beans  that  remained  after  he  had  eaten — fa 
his  wife,  through  pity  for  her.  She, — the  child-wife, — hatl 
<ilread:p  eaten — obtained  food  and  partaken  of  it — :before — 
the  beans  were  obtained  (by  her  husband)  ;  and  yet,  in 
accordance  with  her  womanly  nature,  she  did  not  refuso 
the  gift ;  she  received  them  from  her  husband*  s  hands  and 
kept  them, — stored  them. — (5) 

TEXT — Next  morning,  on  rising,  he  said — “Alas  1  If 
I  could  get  some  food,  I  would  get  some  wealth.  The 
king  here  is  going  to  perform  a  sacrifice  and  be  would 
appoint  me  to  all  the  priestly  offices.” — (6) 
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BHASYA — Next  mor/img,— early  at  dawn,— on  rising  — 
|L.e. 'on  relinQuishing  his  bed,  or  sleep,— he,  knowing  what  his 
wife  had  done,  sofd,— within  his  wife's  hearing — ** Alas'' — 

saying  this  in  anguish, —  if  I  could  get  some'  even  a  little- 
food,  then  having  eaten  it  and  recovering  strength,  I  would 
go  forth  and  would  get  some  wealthy — a  little  wealth,  and  then 
our  livelihood  would  be  secured.  —"He  proceeds  to  explain 
his  reasons  for  expecting  tp  obtain  wealth — “T/ie  king  here^ — 
not  very  far  froiti-this  place, — is  going  to  perform  a  sacrifice; 
—the  verb  'yaksyate'  is  put  in  the  jatmanepada  form  because 
the  king  would  be  performing  the  sacrifice  for  his  own 
benefit ; — and  this  king,  on  finding  a  fit  and  proper  person 
in  myself,  would  appoint  me  to  all  the  priestly  offices^ — the 
priestly  functions,  i.  e.,  for  the  perforrriance  of  priestly 
functions.: — (6)  , 

TEXT— His  wife  said  to  him— ‘O.  my  Lord,  here 
are  those  grains  ’’.—Having  eaten  them,  he  repaired  to 
the  sacrifice  that  was  being  elaborated. — (7) 

BHASYA!— When  he  had  said  this,  his  wife  said  to  him — 
“  O,  my  Lord^  take  these  grains  which  :had  been  deposited 
by  you  in  my  hands.” — Having  eaten  those  grains^  he 
repaired  to  the  king’s  sacrifice  which: was  being  elaborated ^ — 
performed  in  great  detail,— by  the  priests.— (7) 

TEXT — There  he  went  and  sat  in  the  orchestra; 
lear  the  Udgatr -Priest^  when  they  were  going  to  chant 
the  hymns  of  praise.  He  said  to  the  Prastotr  Priest  (as 
follows). — (8) 

BHASYA — Having  gone  there,  he  approached  the  sub¬ 
ordinates  of  the  Udgatr  Priest,  in  the  orchestra, — astUva, 
orchestra,  being  the  place  where  they  sing  hymns  of  praise 
{stavantiMsmin), — and  sat  near  thern,  when  they  were  going  to 
chant  the  hymns  of  praise.  Having  sat  there;  he,  said  to  the 
Prastotr  priest  follows. 
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TEXT — O,  Prasiotr-Priseiy  without  knowing  th^P^ity 
connected  with  the  Prastavct  it  thou  dost  cU^t  the 
Introductory  words,  thy  head  shall  fall  off, 

BHASYA — “O  Prastotf  ■‘Priest,^’ — this  is  fcjr  the 

purpose  of  attracting  the  Priest’s  attention. — That  Deity 
which  is  connected  with  the  Prastava — the  PrasMva  (Introduc¬ 
tory  portion  of  the  Sama)^—if,  without  knowing  this  Deity 
ot  the  Introductory  section,  thou  dost  chant  tfie  I nWoductpry 
words  in  the  presence  of  myself  who  know  that  Deify;— this 
qualification  has  to  be  understood  ;  because,  if  the  naeanihg 
were  that  the  head  would  fall  off  even  in  the  absence  of  a 
man  knowing  the  Deity,  then  a  person  who  knows  only  the 
act  (but  not  the  Deity)^q^d  not  be  entitled  to  the  perform¬ 
ance  of  the  act  at  all  this  ^ould  not  be  right ;  because 
even  unlearned  persona  are  actually  found  to  be  performing 
acts  ; — also  because  the  ShrutUtext  itself  speaks  of  the 
‘  Southern  Path  ’  ;  if  the  unlearned  were  not  entitled  to  the 
performance  of  such  acts,  then  the  Shruti  would  have  spoken 
of  the  ‘Northern  Path’  only- r  nor  would  it  be  right  to  argue 
that  ‘  ‘  the  ‘  Southern  Path  '  relates  only  to  the  acts  pres¬ 
cribed  in  the  Smrtis  (and  not  to  those  prescribed  in  the 
Shrati)  because  the  Shruti  also  speaks  of  ‘  sacrifice, 
charity  etc.  ’  (where  charity  is  a  pre-eminently  Sjnaridsict).— 
Further,  the  phrase  ‘  when  so  warned  by  me  ’  used  by  the 
Sage  later  on  (at  the  end  6i  Text  5  of  next  section)  clearly 
indicates  that  it  is  only  id  the  presence  of  the  learned  man 
th^ft„the  unlearned  man  is  not  entitled  to  perform  rites, 
and  not  in  all  cases  of  the  performance" of  such  acts  as  the 
A^nihotra,  and  other  Smaria  rites, ^  as  also  ‘Study  and  So 
forth  ;  specially  because  permission  for  such  performance 
(by  the  unlearned)  is  found  to  have  been  accorded  in  several 
texts.  Thus  it  is  established  that  even  such,  a;  person  is 
entitled  to  the  performance'  of  an  act  as  is  conversant ,  with 
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thatliteticular  act  alone  (and  is  ignorant  in  regard  to  its 
detailsl-filisr/iy  head  toil!  fall  off.— [9) 

ilarly  he  said  to  the  Udiatr  Priest— 
“  O  Udgatr  Ptiest,  without  knowing  the.Deity  connerted 
with'the  if  thou  performest  the  chanting,  t  en 

thy  head  shall  fall  off.” — (10)  ^ 

Similarly,  he  said  to  the  Pratihartr^  Priest 

Prafikrfr  Pries/,  without  knowing  the  Deity  connected 

with  the  Pratihsra  if  thou  performest  the  Pratihara,  thy 
head  shall  fall  off.”— Thereupon,  they  stopped  and  sal 


down  in  silence. — (11) 

BHASYA— Similarly  he  spoke  to  theUdgStr  and  th< 
Pratihartr. — ^The  rest  is  as  ’ 

and  the  rest,  thereupon 

tions.  and.  through  fear  of  their  h^  lalhng  off  sat  down  v 
silence  ;  not  doing  anything  else,  beyjg  desirous  (of  earninj 
things  from  U?asti). — (10  11) 

Rn<l  of  Section  (10)  of  Discourse  1 . 


Section  (11) 

TEXT-Xhereupon,  the  Master  of  the  Sacrifice  sai 
to  him— “I  should  like  to  know  you,  Revered  Sir.  - 
“I  am  Usasti,  the  son  of  Chakra,"  he  said.— (1) 

BHASYA-T/icrcapon.-after  the  above  -the  Master^ 
the  Sacrifice— ^0  Sacrificer,  the  King— said  1  should  h 
to  know  you-who  are  deserving  of  all  honour, -1  desirej 
know  who  you  are.”-being  thus  addres^d,  Usasti  said- 

“1  am  Usasti,  the  son  of  Chakra,— if  you  have  heard  ot  tl 


name.” — (1) 

TEXT— He  smd— T  looked  for  you,  revered 
all  these  priestly  offices  ;  and  it  was  o Jy  when 
find  yoti  that  1  appointed  others.”— (2) 


Sir,  f 
1  did  n 
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BHASYA—The  Master  of  the  Sacrifice 
have  I  heard  of  you,  revered  Sir,  as  equipped 
qualifications  ;  and  1  looked  for  you  in  connecJ:i!pp  with  all 
these  priestly  offices — the  functions  of  the  Erjipsts  ;  and  it 
was  only  when  having  looked  for  you  andj^  npt  found  you, 
that  I  have  appointed  these  others. — (2)  ' 

TEXT— “But  now  you,  Sir,  take-up  all  the  priestly 
functions.”— “Very  well;  then,  let  these  same,  with  my 
permission,  sing  the  hymns  of  praise;  but  as  much 
weedth  you  give  to  these,  so  much  you  should  give  to  me 
also.” — “Very  well”—  said  the  Master  of  the  Sacrifice  — 

(3) 

BHASYA — “Even  now,  you  yourself.  Sir,  take  up  all  the 
priestly  functions — yovvfipa^f,  , Remain  here  as  the  Priest.” — 
Thus  addressed,  Usds^p^S. — “Very  well.  But  these  same 
persons  who  have  been  previously  appointed  by  you, — let 
th^Cy  with  my  permission^ — i.e.  only  permitted  by  me  who  am 
quifee  satisfied, — sing  the  hymns -But  you  should  do  this — As 
much  wealth  you  give  as  present  to  these — Prastotr  and  other 
priests, — 'So  much, you  should  give  to  me  also^ — Being  thus 
requested,  the  Sacrificer  said — “Kery  welL’^ — (3) 

TEXT — Thereupon  the  Prastotr-Priest  approached 
him  (and  said) — “Sir,  you  said  to  me  ‘O  Prastotr,  without 
knowing  the  Deity  connected  with  the  Prastava,  if  thou 
dost  chant  the  Introductory  words,  thy  head  shall  fall 
off  *; — now,  what  is  that  Deity  ?  ” — (4) 

BHASYA — Thereupon, — having  heard  Usasti’ s  assertion, 
— the  Prastotr  approached  him —  went  to  Usasti,  with  due 
respect. — ^“Before  this,  you,  Sir,  said  to  me  ‘O  Prastotr,  the 
Deity  etc.  etc.* — Now,  what  is  that  Deity — which  is  connected 
with  the  Prastava  ^{Introduction)  ?  ” — (4) 

TEXT— He  said — “Breath.— Verily  all  these  beings 
merge  into  Breath  itself,  and  from  Breath  itself  do  they 
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BTisp^.  -Hfhis  is  the  Deity  connected  with  the  Prastava ;  if, 
withiht'Wowing  It,  you  had  sung  the  Prastava,  your  head 
would  hav^^allen  off,  if  I  had  said  so  to  you.  (5) 

BHASYA*^-^n  being  questioned,  t/sasfi  said —  Breath” 
Itisonly  rigla^that  Breath  should  be  the  Deity  of  the 
Prastava.— ?  ’’—Because  all  beings— animate  and 
inanimate, — merge  into  Breath,  at  the  time  of  Dissolution, 
and  also  arise  oat  of  Breath  at  the  time  of  birth,  evolution 
i.e.  in  the  form  of  Breath  itself ;  the  prefix  /  ahhi  indicating 
in  connection  with,  oat  of.  It  is  for  this  reason  that  fAis  Deity 
is  connected  with  Prastava. — If,  without  knowing  this  Deity, 
yon  had  sung  the  Prastava,— ii  you  had  sung  the  Introductory 
Section  of  the  Ssma.—your  head  would  have 
1  had  said  to  you  at  that  time  th^-  ‘t^.head  shall  fall  off.  — 
Thus  you  have  done  well,  in  deshi^^from  the  performance 
when  forbidden  by  me. — (5)  '1^^. 

TEXT— Then,  the  Udgatr  Priest  appro  ache  dj'^jm 
(and  said)  “You,  Sir,  told.me  that  if,  without  knowing 
the  Deity  connected  with  the  Udgitha,  thou  performest 
the  chanting,  thy  head  would  fall  off;  now,  what  is 
that  Deity?’’ — (6) 

BHASYA — Similarly,  the  Udgatr  Priest  asked  hiin 
“What  is  the  Deity  connected  with  the  U dgithaSection 
{ofSama)V’—{6) 

TEXT— He  said— “The  Sun.  All  these  beings  s>ng 
to  the  Sun  when  It  stands  on  high  ;  this  is  the  Deity 
connected  with  the  Udgitha.  If,  without  knowing  this, 
thou  hadst  done  the  singing,  thy  head  would  have  fallen 
off, — if  I  had  said  so.’’ — (7) 

BHASYA — Being  questioned,  he  said — “The  Sun’;  all 
these  beings  sing — raise  their  voice  to,  i.e,  sing  the  praises 
oi—the  San  when  it  stands  on  high.  This  Sun  [sfanding  on 
high  is  the  deity  of  the  Udgitha]  because  of  the  syllable  ‘at’ 
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being  common  to  both  {^Udgitha  and  Uchchaih  saniam 
adityam\ — ^just  as  [Prana  is  the  deity  of  the  Prastava] 
because  the  syllable  ^pra^  is  common  to  both  {*Prana^  and 
*Pra$tava').  The  rest  as  before. — (7) 

TEXT — Thereupon  the  Pratihartr  Priest  approached 
him  (and  said) — You  Sir,  said  to  me  ‘if,  Pratihartr^ 
thou  performest  the  Pratihdra,  without  knowing  the  Deity 
connected  with  the  Pratihara^  thy  head  shall  fall  off’  ; 
now,  what  is  that  Deity  ?  '*—(8) 

BHASYA — Similarly,  the  Pratihartr  Priest  approached 
him  and  asked — ^^What  is  that,  deity  which  is  connected  with 
the  Pratihara  — (8) 

TEXT — He  said — “  Food.  All  these  beings  live  only 
when  absorbing  food.  This  is  the  Deity  connected  with 
Pratihara,  If,  without  knowing  it,  thou  hadst  performed 
the  Praf/ASra,  thy  head  would  have  fallen  off, — if  I  had 
said  so.” — (9) 

BHASYA — Being  questioned,  he  said — “  Food.  All  these 
beings  live  only  when  absorbing — taking  to  themselves — food. 
This  is  the  Deity  connected  with  the  Pratihsra-Section* of 
the  .‘Soma,  on  account  of  the  syllable  ‘  prati  ’  being  common 
to  both  ( ‘  pratihura  ’  and  ‘  pratiharamananV  ) — ^The  rest  as 
before. — If  I  had  said  so. 

The  three  factors  of  SS/na,— viz.,  the  Prastava^  the 
UdgJtha  and  PratihUra^- — one  should  meditate  upon  these  as 
^  Breath ‘Sun’  and  ‘Food’, — such  is  the  upshot  of  the 
whole  of  this  section, — ^The  reward  for  this  would  consist, 
either  in  becoming  transformed,  into  Breath  (Sun  and  Food) 
or  the  due  fulfilment  of  the  Sacrifice. — (9) 

End  of  Section  (11)  of  Discourse  I. 
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Section  (12) 

TEXT — Now,  then,  the  Udijtha  connected  with  dogs^ 
Baka-Dalbhya  or  Glava  Maitreya  went  out  for  Vedic 
5?tudy. — (1)  ^ 

BHASYA — In  the  foregoing  Section,  the  Text  has  des- 
♦:ribed  the  deplorable  state  to  which  one  is  reduced  fpr  want 
of  food, — the  state  represented  by  the  necessity  of  eating 
stale  and  unclean  food.  In  order  to  avoid  such  a  condition, 
one  has  to  obtain  food,  and  to  that  end,  the  Text  proceeds 
now  with  the  Udgitha  connected  with  dogs  :  that  is,  the  chant¬ 
ing,  the  Sama^  perceived  by  (revealed  to)  Dogs. — As  regards 
this,  Baka,  by  name,  the  son  of  Dalbha  who  was  also  Glava 
the  son  of  Mitr a  ; — the  particle  ‘va’  has  the  sense  of  ^cha’  ; 
the  sense,  therefore,  is  that  only  one  person  is  mentioned,, 
who  was  a  DvyUmvLsyayana^  horn  of  two  families  (one  by  birth 
and  another  by  adoption)  ;  the  text  cannot  be  taken  as 
mentioning  two  alternative  names,  because  there  can  be  no 
option  as  between  things,  as  there  is  between  actions.  The 
Smrii  speaks  of  persons  ‘  having  two  names,  and  belonging 
to  two  gotras  *  ;  it  is  also  found  that  such  persons  are  reci, 
pi^nts  of  offerings  from  both  faniilies. — Or,  it  may  be  that 
the  Text  was  engrossed  with  the  main  subject  of  UdgUha 
and  hence  did  not  care  whether  it  was  speaking  of  one  or 
two  or  more  sages  ;  and  the  particle  '  va^  is  meant  only  to 
facilitate  the  recital  of  the  text. 

For  the  purposes  of  Vedic  study  the  said  sage  went  out 
to  a  place  outside  the  village,  to  a  quiet  place  near  a  river. 
He  went  out  and  waited  there  ; — the  singular  number  in  the 
verb  *  udvabraja  ’  (went  out)  clearly  indicates  that  the  sage 
in  question  was  one  only  (bearing  the  two  names).— The 
sense  appears  to  be  that,  inasmuch  as  the  sage  awaited  the 
Udgitha  connected  with  Dogs,  it  would  seem  as  if  his  Vedic 
study  was  for  the  purpose  of  obtaining /ood, —  (1) 
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TEXT — A  white  dog  appeared  before  him  ;  and^tner 
dogs,  gathering  round  that  Dog,  said — ‘‘Sir,  please  sing 
food  for  us  ;  really  we  are  hungry/’— (2) 

BHASYA — Being  pleased  with  the  learning  {of  Baka — 
Dalbhya)  a  deity,  or  a  sage,  took  the  shape  of  the  dog,  and 
thus  was  it  that  a  white  dog  appeared — i.e.  was  made  to 
appear — ^before  him — i.e.  for  the  purpose  of  bestowing  a 
favour  upon  him.  Other  dogs — smaller  ones — gathering  round 
that  dog, — said  to  him — ''Sir,  please  sing  food  for  us, — i.e. 
secure  food  for  us  by  means  of  singing.’’  The  right  meaning 
to  be  deduced  from  all  this  is  that  Speech  and  the  rest,  being 
partakers  of  food  “in  the  wake  of  BreatK\  said  this  to  the 
Breath  in  the  Month  ;  the  idea  being  that  being  pleased 
with  Vedic  learning,  they  would  help  the  Breath  through 
their  own  forms. — "Really  we  are  hungry.^ ^ — (2) 

TEXT — He  Soid  to  them— “Meet  me  here  in  the 
morning.”  Baka-Dalbhya  or  Glnva-M aitreya  awaited 
(their  reappearance). — (3) 

BHASYA — Being  thus  addressed,  the  white  Dog  said  to 
the  smaller  dogs — "Here, — at  this  same  place, — meet  me  in 
'the  morning.^^  The  long  Vowel  in  *SamJyata^  is  a  Vedic 
anomaly  ;  or  it  may  be  a  wrong  reading.  The  appointment  of 
the  morning  is  meant  to  show  that  what  he  was  going  to  do 
should  be  best  done  in  the  morning  ;  because  the  Sun,  who 
is  the  bestower  of  food,  is  not  quite  before  us  in  the  after¬ 
noon. — ^There  the  sage,  Baka-Dalbhya  or  GlavU’-Maifreya 
awaited, — waited  for  their  re-appearance, — (3) 

TEXT — Just  as  the  men  who  are  going  to  sing  the 
Bahispavamana  hymn  move  round  linked  to  each  other, 
in  the  same  manner  did  the  smaller  dogs  move  round  ; 
having  sat  down,  they  uttered  the  syllable  'Him\ — (4) 
C.  U.  5 
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BHYASA— Those  dogs  having  come  to  the  place,  mov 
round,  iri  the  presence  of  the  sage  ;  just  as  the  men^  t 
assistants  of  the  i/(/ga^r-Priest,  who  are  <loing  to  sin§  j 
Bahispavamana  Hymn  linked  to  each  other,  so  the  dogs  mov 
round,  each  holding  in  his  mouth  the  tail  of  the  other  a 
having  thus  moved  round,  they  sat  down,  and  being  seat* 
they  uttered  the  syllable  ^Him\ — (4) 

TEXT— ‘Om  !  Let  us  eat !  Om  !  Let  us  drink  !  0 
May  the  Deva,  Varuna^  Prajapati,  Savitr  bring  us  foe 
O,  Lord  of  Food,  bring  here  food  ;  yea,  bring  it.  ’—(5 

BHASYA— Om,  let  us  eat  I  Om,  let  us  drink, — Deva, 
Sun  is  so  called  because  He  shines  ;  He  is  Varana,  beca 
He  brings  rain  to  the  world  ; — He  is  Prajapati,  -  because 
nourishes  the  people  ; — He  is  Savitr,  because  he  is  the  j 
genitor  of  all  things. — It  is  the  Sun  who  is  addressed 
these  synonymous  terms.  May  the  Sun  who  is  ail  t 
bring  us  food. — Having  done  this,  they  said  again — “0  L 
of  Food, — He  is  called  the  ‘Lord’  of  Food,  because 
He  who  produces  all  food  ;  in  the  sense  that  without 
ripening  due  to  the  Sun,  not  much  food  is  produced,  e 
to  the  smallest  degree,  for  living  beings  :  hence  he  is  ce 
the ‘Lord  of  Food’. — 0  Lord  of  Food!  bring  here  fa 
for  us— -  yea,  irzng  ; — the  repetition  is  meant  to  indi 
the  importance  of  the  subject  0m< — (5) 

End  of  Section  (12)  of  Discourse  I 


Section  (13) 

BHASYA — Meditation  upon  the  Factors  or  divis 
(of  SSma)  which  has  been  dealt  with  so  far  is  related  to 
constituent  parts  of  the  Sama  mantra-text;  hence,  the 
is  next  going  to  expound  those  other  meditations,  in 
connected  form,  which  relate  to  the  other  kind  of  5 
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^actors  which  appear  in  the  form  of  the  Stohha  syllables  [i.e:. 
the  additional  syllables  that  are  added  to  the  verbal  texts 
of  the  Mantra-text  sung,  on  account  of  the  exigencies  of  thes 
musical  tune,  such  syllables  being  in  such  forms  as  ha:, 
ha-u  and  the  like  which  have  no  meaning  at  all  and  are  yet 
necessary  for  the  musical  tune]  ;  and  this  is  expounded  at 
this  stage -because  this  is  also  connected  with  the  con¬ 
stituent  parts  of  the  Sama  (when  sung). 

TEXT — This  world  verily  is  the  syllable  Ha-a  ; 
Air  is  the  syllable  Ha-1,  the  Moon  is  the  syllable  Afha  ; 
the  Self  is  the  syllable  Iha;  Fire  is  the  syllable  /.— ( 1  ) 

BHASYA — This  world  verily  is  the  syllable  Ha-u,  whictt 
is  the  Stobha  well  knov^  n  as  used  in  the  singing  of 
Rathantara  Same  ;  and  it  has  been  declared  in  a  Vedic  te^ct 
that  ^This  {world)  is  Rathantara’;  and  on  account  of  this- 
common  relationship  between  this  world  and  the  Rcthantar^cz 
Sa/Tia,  this  the  syllable  Ha-u,  should  be  meditated 

upon  as  this'-world, — Air  is  the  syllable  Ha-i  ; — the  Stobhex 
Hu-i  is  wellknown  as  used  in  the  singing  of  th.G 
Vamadevya-Sama ;  and  the  connection  between  Air  and 
Water  is  the  source  of  the  Vamadevya-Sama;  and  on  account 
of  this  common  relationship,  one  should  meditate  upon  tKet 

syllable:  Ha-z  as  Air. — The  Moon  is  the  syllable  Atha  ; - 

hence  one  should  meditate  upon  the  syllable  Atha  as  tbxe 
Moon ;  the  Moon,  being  not  self,  rests  {Sthita)  upon  food  ; 
hence,  on  account  of  the  letter  tha  being  common  (to  th'o 
syllable  Atha  and  Sthita), — and  also  because  of  the  letter  tx 
being  common  (to  the  syllable  tha  and  the  term  ^ anatm^*  ^ 
not“Self). — The  self  is  the  syllable  Iha  ; — i.e.  the  stobhci 
'iha';  the  self,  is  regarded  as  perceptible,  and  so  is  tK^ 
Stobha  ^iha’  ;  and  it  is  on  account  of  this  similarity  (that 

the  syllable  'iha*  should  be  meditated  upon  as  the  self  ). - 

Fire  is  the  syllable  z  ;  as  a  matter  of  fact,  all  the  Samez— 


CHANDOGYA  UPANJSAD 


[  I.  xiii.  3“ 


Chants  related  to  Fire  always  end  in  the  vowel  ;  henc 
the  ground  of  this  similarity  (the  syllable  7  shoul 
be  meditated  upon  as  fire), — (1) 

TEXT — The  Sun  is  the  syllable  ‘u’ ;  Invocatio 
is  the  syllable  ‘e’;  the  Vi'soedevas  are  the  syllabi 
‘0-Ao-yz’ ;  Prajapati  is  the  syllable  ^him  ;  Breath  is  *Svara 
food  is  ‘ya’  ;  ‘Vak*  is  Virai, — (2) 

BHASYA — The  San  is  the  syllable  'n  ;  they  sing  to  th 
Sun  when  he  is  on  AfgA,  uccaih — ,  and  the  stobha  is  i 
and  in  the  Saina  of  which  the  Sun  is  the  deity,  the  Stobh 
used  is  u’ ;  hence  the  Sun  is  the  syllable  *5'. — Invocation^- 
calling — is  the  stobha  in  the  forming^of  the  syllable  ‘  e  ’ 
because  of  the  similarity  based  upon  the  fact  that  whe: 
calling  another  person,  they  use  the  term  ^ehi*  (Come)  (whic 
begins  with  the  letter  ‘e’)* — The  Vi'svedevas  are  the  syllabi 
'Oho-i' ;  because  this  Stobha  is  found  in  the  Sama  connecter 
with  the  Vi'svedevas. — Prajapati  is  the.  syllable  "hint 
because'  Prajapati  cannot  be  described,  and  the  syllabi 
also  is  indistinct.*— 6reaf/z  is  'svara\  i.e.  the  Stobh 
*svara^ ;  because  of  the  similarity  that  Breath  is  the  caus 
of  svara  (accent). — Food  is  *ya* ; — the  Stobha  *ya  is  food 
because  it  is  by  means  of  food  that  one  goes  along  {ySti 
whereby  there  is  similarity  (between  the  stobha  "ya  an« 
food). — — which  is  a  stobha — is  Virat ;  ‘Viratj  may  b 
taken  as  standing  for /ood  or  as  a  particular  Deity;  an 
thisis^Vsk\  because  this  Stobha  CVaP)  is  found  in  th 
Va  i  rnja — Sama. — (2) 

TEXT— Undefined  is  the  thirteenth  stobha,  thi 
indefinite  syllable  — (3) 

BB.KSY A-- Undefined, — being  indistinct,  it  cannot  b 
determined  whether  it  is  this  or  that ;  hence  also  it  i 
indefinite, —i.e.  having  its  exact  form  assumed  (according  t 
circumstances). — ^Which  is  this  stobha  }~It  is  the  thirteent 
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stobha^  the  syllable  '  him\  The  sense  is  that  this  is 
indistinct,  and  hence  its  peculiar  character  has  not  been 
defined,  and  in  this  undefined  form  it  is  to  be  meditated 
upon. — (3) 

BHASYA — ^The  text  next  describes  the  result  following 
from  the  said  meditation  on  the  Stobha-syllables. — 

TEXT — If  one  know  this  esoteric  doctrine  of  the 
Samas — for  him  speech  itself  milks  the  milk  of  speech  ; 
and  he  who  knows  this  esoteric  doctrine  of  the  SUmas 
becomes  rich  in  food  and  eater  of  food, — yea,  one 
who  knows  this. — (4) 

BHASYA — speech  itself  etc.  etc. — This  has  been 
already  explained  (under  1.  3.  7). — One  who  knows  this  ahove- 
described  secret  dqctrine, — philosophy — of  the  Samas — relat¬ 
ing  to  the  stobha-syllables  forming  part  of  the  Sama-chani^ — 
to  such  a  one  accrues  the  said  result, — Such  is  the  meaning 
of  the  text. — The  repetition  of  the  phrase  *one  who  knows 
this'  is  meant  to  indicate  the  end  of  the  Discourse, — or  the 
end  of  the  treatment  of  the  subject  of  meditation  upon  the 
constituents  of  Sama. — (4) 

End  of  Section  (13)  of  Discourse  I. 

End  of  Discourse  I. 


DISCOURSE  II 
Section  (1) 

MEDITATION  OF  THE  WHOLE  SAMA' 

BHASYA* — By  means  :of  the  discourse  (I)  beginning 
with  the  words  ‘  One  should  meditate  upon  the  syllable 
Om  *  has  been  expounded  the  meditation  of  the  component 
factors  of  Sama^  which  leads  to  various  results  ;  after  that 
(towards  the  end  of  the  Discourse)  the  meditation  of  the 
Stobha-syllables  has  been  described;  all  this  is  connected 
only  with. parts  of  the  Santa.  The  Sruti-text  now  takes 
up-  the  next  discourse  with  a  view  to  expounding  the 
meditations  of  the  entire  Sama,,  relating  to  the  Sama  as  -a 
whole..  It  is  only  right  that  after  the  exposition  of  the 
meditation  of  the  component  parts,  there  should' follow  the 
meditation  of  the  composite  whole. 

TEXT — Om  !  Verily  Meditation  upon  The  whole 
Sama  is  good  ;  whatever  is  good  that  they  call  ‘  Sama  " 
{excellent)  ;  and  what  is  not  excellent  that  they  call 
T4s(lma’ (not-good).— ~(1) 

BHASYA- — Of  the  whole  Samat — i.e.,  of  the  Sama  as  a 
whole  composed  of  all  its  component  parts,  and  divided  into 
five  or  seven  ‘  divisions  *  (cadences,  stops),— — this 
is  only  an  ornament  of  speech.— T/ic  meditation  of  Sama 
is  good;  what  the  term  ‘good’  is  meant  to  indicate 
is  the  injunction  that  The  whole  Sama  should  be  looked 
upon  as  something  flood  \  and  it  is  not  meant  to  deprecate 
the  forms  of  meditation  expounded  in  the  preceding 
discourse.'— “  But  the  implication  certainly  is  that  the 
goodness  or  excellence  which  did  not  belong  to  the  previous 
meditations,  belongs  to  that  of  the  whole  Sama  — Not  so  ; 
because  the  section  ends  with  the  words  ‘  who  meditates 
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Upon  tht;  Sama  as  good  (Text  4,  below)  etc.  etc,  1  he  term 
*  good.  *  connotes  ti^httiBSS  How  do  you  know  this  ? 

_ _ ordinary  experience,  whatever  is  known  to  he  right, 

good,  free  from  defects,— f A they— t\iQ  cultured  people- 
call ‘Sama’ (good)  j  and  to  the  contrary,  what  is  not  right, 
that  they  call  a-sama  (not  good). — (1) 

TEXT — In  this  connection  they  declare  thus — When 
they  say  *  he  approached  Iiioi  with  Scimct  what  they 
mean  is  that|  he  approached  him  in  a  good  manner’  ; 
and  when  they  say  ‘  he  approached  him  with  a-sama^ 
what  they  may  mean  is  that  ‘  he  approached  him  in  an 
improper  manner.’ — (2) 

BHASYA — In  this  same  connection,— in  regard  to  the 
cliscrimination  between  right  and  wrong  (good  and  bad)-  ■ 
they  declare  thus  :  When  they  say  he  has  approached  the 
King  or  his  tributary  chief  \vith  Sama\ — “  Who  is  he? 

‘  He  ’  stands  for  the  personTTom^whom  they  feared  disres¬ 
pect  to  the  King —what  they  mean  is  that  'he  approached 
.him  in  a  good  way,  which  means  that  he  approached 
him  nicely.  So  say  the  people  when  they  find  that  the  man 
has  not  been  arrested  or  imprisoned  (on  account  of  any  dis¬ 
respect  shown  to  the  King) — When  the  case  is  otherwise, 
when  for  instance,  they  find  such  effects  of  improper 
behaviour  as  arrest  or  imprisonment,  then,  they  say— 
‘He  approached  him  with  a~sama\  meaning  only  that  he 
approached  him  in  the  wrong  manner'. — (2) 

TEXT— Thee  again,  they  say  ‘Verily  it  is  ,  Sama 
for  us’;  when  something  is  good  they  say  it  is  good. 
They  say  'Verity  there  is  a-sama  for  us’;  when  they  say 

something  is  noT^^ooJ,  they  say  it  is  not  good.— {3}  ^ 

'  BHASYA— When  one  says  in  regard  to  his  ovm' ex- 
'  perience  'Verily  it  is  SUma  for ,  us  when  what  they 
mean  is  that  'It.  is  good  for  us’,  when  something  is 
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really  good  for  them.  On  the  contrary,  when  something 
wrong,  they  say  ‘  it  is  asSma  for  us’  ;  when  anything 
has  gone  wrong  has  happend  to  them,  they  say  ‘Verily  it  is 
not  good  with  us.’ — From  all  this  it  becomes  established 
that  the  terms  ‘  Sama  ’  and  "Sadhu  (good)  are  synonymous. 

-(3) 

TEXT — If  anyone  knowing  thus  meditate  upon 
Same  as  good,  all  right  duties  would  readily  come  to 
him  and  accrue  to  him. — (4) 

BHASYA — ^For  the  above  reasons,  if  any  one  meditates 
upon  the  Sama  as  ‘good’, — i.e.  as  endowed  with  the  quality 
of  goodness,  knowing  the  entire  Sama  as  possessing  goodness^ 
— then  to  him  comes  the  following  reward  : — Readily — 
quickly — the  expression  ^Ksipram  hi  yaf  being  an  adverb,- — 
to  such  a  meditator,  the  rzgAr  dzzfzes — good  acts,  in  accor¬ 
dance  v/ith  the  S'ruti  and  the  Smrti— would  come, — ap¬ 
proach  ;~ncr  would  they  only  come  to  him,  they  would  also 
accrue  to  him  ;  that  is,  they  would  present  themselves  before 
him  as  objects  of  his  own  experience  and  enjoyment. — (4) 
End  of  Section  (1)  of  Discourse  IL 


Section  (2) 

TEXT — One  .  should  meditate  upon  the  fivefold 
Sama  in  reference  to  the  Regions:  Earth  is  the  syllable 
'Him,  Fire  is  Prasffwa,  Sky  is  Udgitha,  the  Son  is 
Pratihara,  Heaven  is  iVzVAana,— This  is  with  reference 
to  the  ascending  Regions. — ^(1) 

BHASYA — Question — “  Which  are  those  extra  Samas 
which  are  recognised  as  endowed  with  goodness,  and 
which  should  be  meditated  upon  ?” — These  are  now  des¬ 
cribed  in  the  Text— One  5  AouW  medzVaife  upon  the  fivefold 
Sama  in  reference  to  the  Regions  etc.  etc,— Objection:— 
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It  is  said  that  they  should  be  meditated  upon  as  th# 
i?cgfon5,  and  it  has  been  said  before  that:  they  should  be 
meditated  upon  as  good.  So  there  is  self-contTiadiction»’^ 
— Not  so  ;  what  is  connoted  by  the  term  ‘good’  subsists 
in  the  form  of  the  (constituent)  cause  in  all  such  pro¬ 
ducts  as  the  Regions  ;  just  as  Clay  and  other  causes  subsist 
in  their  products,  Jar  and  the  like.  What  is  connoted  by 
the  term  ‘good’  is  Duty  (Right  Conduct)  or  Brahman  ;  in 
either  case,  it  is  what  subsists  in  all  such  products  as 
the  Regions.  Hence  it  is  that  wherever  there  is  notion 
of  the  Jat'  and  such  products,  it  is  always  accompanied 
by  the  notion  of  their  cause,  such  as  Clay  and  the  like. 
Similarly  the  idea  of  the  Regions  and  other  products  is 
always  accompanied  by  the  idea  of  the  ‘Good’  (which  is 
their  cause) :  and  the  reason  for  this  lies  in  the  fact  that 
the  Regions  are  the  products  of  Duty  (Right  Conduct  ;  or 
Brahman).  Even  though  the  character  of  being  the  Cause 
belongs  equally  to  both  Diity  and  Brahman  (and  to  that 
extent  what  is  said  may  be  applicable  to  both),  yet  (in  the 
present  context)  it  would  be  right  to  take  the  word  ‘good’ 
as  connoting  Duty  (Right  Conduct)  ;  because  in  such  state¬ 
ments  as  ^Sadhakarl  sadhurhhavati  ,  ‘one  who  performs  his 
duty  is  iood\  we  find  the  term  ^Sadhu  ‘good’  applied  to 
Duty. — Objection — “As  the  cause  always  subsists  in  the 
Regions  and  other  products,  that  the  one  should  be  viewed 
as  the  other  is  naturally  implied,  and  hence  there  could  be 
no  need  for  the  teaching  that  ‘the  Serna  should  be  meditated 
upon  as  ^ood’.”— Not  so  ;  the  said  view  or  idea  is  one  that 
could  be  got  at  only  from  the  Scriptures.  In  all  cases,  only 
such  Duties  are  to  be  observed  as  have  been  enjoined  in  the 
Scriptures,  and  not  those  which  may  be  perceptible,  and 
yet  not  learnt  from  the  Scriptures. 

One  should  meditate  upon  the  fivefold  Sama,—i.e.  the 
entire  Sama,  i.e.  its  five  forms,  determined  according  to  the 
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fwe  divisions,— as  ‘good’ — with  reference  to  the  Regions.— 
“In,  what  mannefi?” — Earth  is  the  syllable  ^Him — The 
Locative  ending  in  the  word  ^lokesu  should  be  taken  in  the 
sense  of  the  nominative,  the  sense  being  that  the  syllable  him 
being  viev/ed  as  Harf A,  one  should  meditate  upon  Earth  as 
the -syllable ‘/JzVn’* — Or  by  reversing  the  Locative  Case  as 
appertaining  to  the  Regions,  we  may  take  the  words  to  mean 
that  ‘one  should  look  upon  Him  and  the  other  syllables  as 
Earth  and  the  other  Regions,  and  ixieditate  accordingly.’— 
Nov^f,  Earth  is  the  syllable  Him,  because  of  both  being 
similar  in  being  the/z>5f  (the  Earth  being  the  first  among 
the  Regions,  and  Hin  being  the-  first  among  Samas).—Fire 
is  Prastava, — as  it  is  in  fire  that  righteous  acts  are  started 
iprastuyante)  and  Prastava  is  a  division  (of  the  Sama  with 
which  it  is  started).— Ti^e  Sky  is  Udgltha;  the  Sky  is 
called  ^gagana',  and  the  name  'Udgitha'  also  contains  the 
letter  — 7  he  Sun  is  Pt^otihara  as  the  Sun  is  in  front  of 

every  living  being, — every  one  'thinking  that  ‘the  Sun,  is 
shining  towards  me’. — Heaven  is  Nidhana;  as  it  is  in 
Heaven  that  departing  from  this  world,  beings  are  kept 
{nidhiyante). 

This  is  with  reference  to  the  ascending  Regions  i,e.  tbe 
meditation  of  Sama  here  described  is  with  reference  to 
(i.e.  viewed  as)  the  Regions  situated  above. — (1) 

TEXT— Now,  with  reference  to  those  discending— 
Heaven  is  the  syllable  'Him  i  the  Sun  is  the  Prastava  ; 
Sky  is  Udgitha;  Fire  is  PratihUra;  Earth  is  Nidhana. — (2) 

BHASYA — Now  with  reference  to  those  descending  i.e. 
with  reference  to  the  regions  turning  downwards,— the 
meditation  of  the  five-fold  Sama  is  described.  Regions  are 
endowed  with  faculties  of  going  forward  and  coming  back;  and 
as  they  happen  to  be,  so  should  the  Sama  be  meditated  upon; 
hence  the  text  says re/erence  to  those  descending.^’— 
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Heaven  is  the  syllable  'Him\  because  both  occupy,  the  first 
position;  the  Sun  is  Prastava  ;  because  it  is  only  on  the  side 
of  the  Sun  that  the  activities  of  living  beings  Start  (prastii- 
yante), — Sky  is  Udilthoy  as  before  ;-“Ff re  is  Pi'atiharay 
because  Fire  is  carried  hither  and  thither  {Pratiharanat) 
by  living  beings  ; — Earth  is  Nidhana  ;  because  those  who 
return  from  Heaven  die  here  on  Earth  {Nidhanat), — ,(2)- 

TEXT — The  ascending  as  the  well  as  descending 
Regions  belong  to  him  who,  feoowiog  this  thus,  medi¬ 
tates  upon  the  fivefold  Sama— (3) 

BHASYA — The  reward  of  the  said  meditation  is  as 
follows  : — ^The  Regions,  ascending  as  v/ell  as  descending, 
endowed  with  the  faculty  of  goin^i  and  coming,  belong  to  himi 
i.e.  become  objects  of  enjoyment  to  him to  him  who, 
knowing  this  thus,  meditates  upon  the  fivefold  Entire  Sama 
as  Tood’,  with  ref erence  to  the  regions.— This  same  con¬ 
struction  has  to  be  adopted  in  all  cases— i.e..  meditating  of 
the  fivefold  as  well  as  the  sevenfold  Sama, — (3) 

End  of  Section  (2)  of  Discourse  II 


Section  (3) 

TEXT — One  should  meditate  upon  the  fivefold 
Sama,  with  reference  to^  Rain  ;  the  preceding  High 
Wind  is  the  syllable  'Him  ;  the  appearance  of  the 
Cloud  is  the  Prasfat^a  ;  ' the  Raining  is  Udfitha;  the 
Lightning  and  Thunder  are  the  Prcti/iarc.—d) 

BHASYA— One  should  meditate  upon  the  fivefold  Sama, 
with  reference  to  Rain.  The  meditation  on  Rain  is  men¬ 
tioned  immediately  after  that  on  the  Regions,  because  the 
stability  of  the  Regions' is  dependent  upon  Rain. — The  prece¬ 
ding  wind  is  the  syllalbe  ^  The  term  ‘Rain*  here  stands 

f  or  the  whole  phenomenon,  beginning  with  the  ‘preceding 
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Wind  and  ending  with  cessation  ;  just  as  the  term  'Sama 
^nds  for  the  whole  process  beginning  with  ‘the  syllable 
zm  ^  and  ending  with  the  'nidhand .  Hence  the  -^‘preceding 
wind  is  the  syllable  H im  ,  because  these  occupy  the 
irst  place  in  their  respective  phenomena.' — The  appearance 
of  the  clouds  is  the  Prastava  ;  because  it  is  a  well-hnown  fact 
the  advent  of  the  rainy -season,  the  heralding  of  Rain 
ra^ava)  is  done  by  the  appearance  of  clouds. — The  raining 
IS  dgitha ;  because  of  the  special  importance  attaching 
to  oth.  The  Lightning  and  Thunder  are  the  Praiih^ra ; 
because  both  are  depressed  (prafihrta,  and  hence  betwceen 
t  IS  an  the  name  Pratihara\  there  is  a  common  factor 
in  the  shape  of  the  prefix  ^prati  ’). _ (1) 

text— The  Cessation  is  the  Nidhana,  One  who, 
koowmg  this  thus,  meditates  upon  the  five-fold  Sama, 
tor  him  It  rains  and  he  also  makes  it  rain .—  (2) 

BHASYA  Cessation  is  the  Nidhana  ;  because  both 
represent  the  end  of  their  respective  processes.— The 
reward  of  such  meditation  is  as  follows  :—It  rains  for  him. 

w  enever  he  wishes  it  ;  and  he  also  makes  it  rain — when 
there  is  no  ram.— O/ie  who  knowing  etc.  etc.— as  before.-™(2) 
tnd  of  Section  (3)  of  Discourse  IL 


Section  (4) 

■  iEXl— One  should  ■  meditate  ■  upon  the  five-fold 

lU  gathering  of 

cZoaWs  IS  the  syllable  What  rains  is  the  Prastam  ■ 

those  flowing  eastward  are  the  Udgitha  ;  those 
westward  are  the  Pratihara  ;  the  Ocean 
Nidhana.-— (1) 


flowing 
is  the 


BHASYA— One  should  meditate  upon  the  jive-fold  Sama 
in  reference  to  all  waterst-Ms  conies  next  (to  rain)becau  J 
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"Water  is  always  preceded  by  Rain.  The  gathering  of 
c/oz^dsj—i.e.,  when  the  clouds  thicken  by  being  piled  upon 
each  other  ;  as  a  matter  of  fact,  whenever  the  cloud  rises, 
it  is  said  to  be  ‘gathering’;  this  being  the  first  process  in 
the  production  of  water,  is  called  'Him  (which  is  the 
first  step  in  the  singing  of  Ssma). — That  which  rains  is 
the  Prastdva  ;  as  it  is  then  that  the  Waters  are  proceeding 
(Prastutdh)  to  spread  on  all  sides.— TAoss  flowing  eastwaf^d 
are  the  Udgitha  ; — because  of  the  great  importance  of  both 
these. — Those  flowing  westward  are  the  PratihMra 
because  the  term  'prati  is  common  to  both  (  ^pratichf  and 
'pratihdra^)—The  Ocean  is  the  Nidhana  ;  as  the  Ocean  is 
the  first  repository  of  all  waters. — •(!) 

TEXT — If  one  who  knowing  this  thus  meditates 
upon  the  fivefold  Same  in  reference  to  all  waters,  he  dies 
not  in  water,  and  becomes  rich  in  water. — (2) 

BHASYA — He  dies  not  in  water, — unless  he  wishes 
it  ;■ — he  becomes  rich  in  water^possessov  of  much 
water  ; — This  is  the  reward  following  from  the  foregoing 
meditation. — (2) 

End  of  Section  (4)  of  Discourse  II. 


Section  (5) 

TEXT — One  should  meditate  upon  the  fivefold 
Sama,  in  reference  to  the  seasons  :  The  Spring  is  the 
syllable  ‘Him*;  the  Summer  is  the  Prastava  ;  the  Rainy 
season  is  Udgitha,  the  Autumn  is  Pratihdra  ;  and  the 
Winter  is  Nidhana^ — (1) 

TEjiCT— One  should  meditate  upon  the  fivefold  Sama  in 
r4erence  to  the  seasons  ;  this  comes  next  to  the  to afers, 
because  the  seasons  ore  regulated  through  the  waters.^ — 
Spring  is  iAe  syZ/a 6/e  ‘  Him  because  both  occupy  the 
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first  position.—Summer  is  Prastava, — because  it  is  in 
summer  that  Barley  and  other  grains  . begin  to  be  stored 
against  the  Rains. — The  Rainy  Season  is  Udfitha, — because 
of  the  great  importance  of  both.— /I is  Pratihara^ 
because  it  is  during  this  season  that  the  sick  and  tiie 
dead  are  removed  {pratiharanat)> — Winter  is  Nidhana  ; 
because  during  this  season,  living  beings  take  shelter  in 
places  free  from  draught — {nivata), — ^(I) 

TEXT — If  one,  knowing  this,  thus  meditates  upon 
the  five-fold  Sama,  in  reference  to  the  seasons, — 
the  seasons  belong  to  him,  and  he  becomes  rich  in 
seasons. — (2) 

BHASYA — The  seasons  belong  to  him  i.e.,  for  such  a 
meditator,  the  seasons  bring  up  all  objects  of  enjoyment, 
in  due  accordance  with  the  sequence  of  the  .  seasons  ;  and 
he  becomes  rich  in  seasons ;  i.e.,  he  derives  full  enioyiiient 
from  all  pleasures  in  due  accord  with  various  seasons,* — (2) 
End  of  Section  (5)  of  Discourse  II 

Section  (6) 

'  TEXT — One  should  meditate  upon  "the  fivefoM 
Sama  in  reference  to  Animals  :  Goats  are  the  syllable 
\Him  :  Sheep  are  the  Prastava :  Cows  are  the  Udgitha : 
Horses  are  the  Pratihara  ;  Man  is  the  Nidhana, — (1 ) 

BHASYA — One  should  meditate  upon  the  five-fold 
Sama,  in  reference  to  Animals  The  sequence  of  Animals 
to  the  Seasons  is  due  to  the  fact  that  it  is  only  when  the 
seasons  function  in  the  proper  manner  that  the  time  is 
favourable  to  Animals. — Goats  are  the  Syllable  ‘  Him  ’  :  be¬ 
cause  both  are  equally  important,  or  because  both  occupy 
the  first  position ;  in  view  of  the  S'rnti-text  to  the  effect 
that  ‘  goats  are  the  first  among  animals.’ — -Sheep  are  the 
Prastava  ; — because  goats  and  sheep  are  always  found 
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together  (just  as  the  syllable  "Him'  and  the  PrastaVa-^>m^ 
always  found  together). — Cows  are  the  Udgitka;  becausevci 
the  great  importance  of  both.  Houses  are  the  Pratihm^a 
because  they  carry  over* — Man  is  the  Nidhana  ; — because 
animals  are  dependent  upon  Man. — (I  J 

TEXT — If  ont  ,  knowing  this  thus,  meditates  upon 
the  five-fold  Sanfi,  with  reference  to  animals,  animals 
come  to  him  and  he  becomes  rich  in  cattle.- — (2) 

BHASYA — Animals  come  to  him  and  he  heccMes  rich  in 
;  that  is,  he  becomes  endowed  'with  the  reward  of 
possessing  cattle,— in  the  shape  of  using  them  himself  and 
giving  them  away  to  others. — (2) 

End  of  Section  (6)  of  Discourse  II 


Section  (7) 

TEXT — One  should  meditate  upon  the  gradually 
higher  and  better  fivefold  Sama  in  reference  to  the 
Sense-organs  :  The  Breathing  organ  is  the  syllable 
‘  Him  ’  ;  the  Vocal  organ  is  the  Prastava  ;  the  Visual 
is  the  Udfitha  ;  the  Auditory  organ  is  the 
;  the  Mind  is  the  Nidhana. — These,  verily  are 
gradually  higher  and  better.— (1) 

BHASYA— 'One  meditate  upon  the  gradually  higher 

and  better  fivefold  Sama  in  reference  to  the  Sense-organs* 
Tihat  is,  one  should  meditate  upon  the  Sama  viewed  as 
tme  Sense-organs,  and  endow'ed  with  the  quality  of  being 
gradually  higher  and  heXtcr.— The  Breathing  organ — i.e. 
tme  Olfactory  organ, — is  the  syllable  '  Him '  ;  because  it 
ia  the  first  among  a  set  where  each  succeeding  one  is 
sulperior  to-  the  preceding  one.— T/ze  I^ocu/  organ  is  the 
^  Pmasi^va  ;  because  everything  is  introduced  {prasiuyate)  by 
m#ans  of  speech;  and  speech  is  superior  to  olfaction. 
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inasmucii  as  through  the  Vocal  organ  one  can  speak  of 
a  thing  which  is  not  in  contact  with  the  organ,  while  the 
Olfactory  organ  can  apprehend  only  such  odour  as  is  in 
contact  with  it. — The  Visual  organ  is  the  Udgitha  ;  in¬ 
asmuch  as  the  Visual  organ  illumines  (renders  cognisable) 
more  things  than  the  Vocal  organ,  it  |s  superior  to  the 
vocal  organ  ;  and  it  is  the  Udgitha^  on  account  of  its  great 
importance. —  The  Auditory  organ  is  the  Pratihara  ;  because 
it  is  withdrawn  within  {pratihrta) ;  and  this  is  superior 
to  the  Visual  organ,  because  sound  is  heard  from  all  sides. 
— Mind  is  the  Nidhana  ;  because  the  objects  apprehended 
through  all  the  organs  are  all  stored  (nidhiyante)  in  the 
Mind  ;  and  the  Mind  is  superior  to  the  Auditory  organ, 
because  it  bears  upon  all  things  and  hence  is  more  extensive 
in  its  operations;  in  fact,  even  things  beyond  the  reach  of 
the  senses  are  apprehensible  through  the  Mind. — ^For  the 
said  reasons,  a// f/zese, — organs,  Olfactory  and  the  rest — 
verily  are  gradually  higher  and  better. — (1) 

TEXT^ — If  one  meditates  upon  the  gradually  higher 
and  better  Sama,  in  reference  to  the  Sense-organs, — 
what  is  higher  and  better  comes  to  him  and  he  wins 
such  regions  as  are  higher  and  better.  So  much  for 
the  fivefold  Sama.— ( 1 ) 

BHASYA^  If  one  meditates  upon  S  a /no  as  qualified  by 
the  said  view,  then  his  life  becomes  higher  and  better  etc., 
etc.,— as  already  explained  above— So  mucA /or  the  five-fold 
Snma  that  is,  so  far  what  has  been  described  is  medita¬ 
tion  upon  the  fivefold  Some ;— This  is  meant  to  divert 
attention  to  what  is  going  to  be  said  next  in  regard 
to  the  set?en-/o/J  Sama  ;  because  not  caring  much  for  the 
five-fold  aspect,  the  Speaker  is  going  to  attract  attention 
to  what  he  is  going  to  say  next. — (2) 

End  of  Section  (7)  of  Discourse  II. 
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Section  (8) 

TEXT — Now  for  the  Seven-fold  (Sama)  :  One  should 
meditate  upon  the  seven-fold  SamOy  in  reference  to 
Speech  :  that  particular  form  of  Speech  which  consists 
of  ‘  Hum  ’  is  the  syllable  ‘  Him  ;  that  which  consists 
of  ^  Pra '  is  the  Prastava ;  that  which  consists  of  ‘  A  ’ 
is  the  (1 ) 

BHASYA — Now  follows  the  excellent  meditation  of 
the  entire  sevenfold  SUma, — The  form  ‘  vaci  ’  (Locative) 
is  to  be  explained  as  before  [  in  the  case  of  the  words 
‘  lokesu  ’  and  the  rest,  under  text  (1)  of  the  second  section, 
abowand  the  following  ]  ;  the  sense  is  that  one  should 
meditate  upon  the  Sevenfold  Sama^  viewed  as  Speech — That 
particular  form  of  Speech — sound — which  consists  of  the 
peculiar  syllable  'Ham^  is  the  syllable  ‘  Him  \  because  the 
letter  ‘Aa’  is  common  to  both. — That  form  of  speech  which 
consists  of  ‘  Pra  ’  is  the  Pradava  ;  because  the  letter  ‘  " 

is  common  to  both. — ^That  which  consists  of  *  a  *  is  the  Adi, 
— ^because  the  letter  ‘  5  ’  is  common  to  both  ;  ‘  adz  ’  here 
stands  for  the  syllable  ‘  Om  \  because  that  is  the  beginning 

dfj^n  things. — (1)  ■ 

1| 

TEXT — That  which  is  '  Ut  "  is  the  Udgitha  ;  that 
which  is  'Prati\  is  the  Pratihdra ;  that  which  is 
*  Upa  ’  is  the  JJpadrava  ;  and  that  which  is  ‘  tii  ’  is  the 
I  Nidhana.—i2) 

I  BHASYA— TAaf  which  is  ‘  Ut'  is  Udgltha  ;  because 
*  the  first  part  of  the  term  ‘  Udgitha  ’  consists  of  *nt\ — That 
l|  which  is  Pra  is  the  Pratihara;  because  the  syllable  'pra' 
I  is  common  to  both — That  what  is  '  upa'  is  the  JJpadrava; 
^because  the  name  ‘  JJpadrava  ’  begins  with  the  syllable 
wpa  — That  which  is  ‘  ni  '  is  the  Nidhana  ;  because  the 
syllable  ‘  ni  ’  is  common  to  both. — (2) 
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TEXT — If  one  knowing  this  thus  meditates  iip®n 
the  seven-fold  Sama  in  reference  to  Speech, — ^for  Mm 
Speech  itself  milks  the  milk  of  speech,  and  he  hecomes 
rich  in  food  and  an  eater  of  food. — (3) 

BHASYA — For  him  Speech  yields  milk  etc,^  etc,, — ‘this 
has  been  already  explained  above. — (3) 

End  of  Section  (8)  of  Discourse  II 


Section  (9) 

TEXT — Now,  verily,  one  should  meditate 
the  Seven^fold  Snma  as  the  Sun.  He  is  alway#' tfee 
same;  hence  he  is  Sama.  He  is  the  same  to  afl,"*as 
every -one  thinks  ‘He  faces  me*,  ‘He  faces  me’,— Hence 
he  is  Sama. — (1) 

BHASYA— In  the  first  Discourse,  it  was  stated  that 
parts  of  the  Sama  should  be  viewed  and  meditated  upon  as 
the  Sun  ;  and  this  was  in  reference  to  the  j^iv e-fold  Sama. 
What  is  going  to  be  said  now  is  that  one  should  medi¬ 
tate  upon  the  Seoen-fold  Sama,  viewing  the  entire  Sama 
as  the  San,  in  reference  to  the  constituent  factors  (of  the 
Sama  and  of  the  San), — ‘‘  But  in  what  way  has  the  Sun  the 
character  of  the  Sama  ?  ” — ^The  answer  is  '  as  follows 
The  ground  for  regarding  the  Sun  as  the  Sama  is  the  same 
as  that  for  regarding  the  Sun  as  U dgitha  [i.e. ,  in  both  cases 
the  ground  is  as  stated  in  the  Vedic  texts]. — “What  is 
that  ground  ?  ’’ — ^The  Sun  is  always  the  same,  as  there  is  no 
expansion  and  contraction  (as  there  is  in  the  case  of  the 
Moon) ; — hence  He  is  Sama. — The  phrase  ^He  faces  me.  He 
faces  me’  indicates  the  idea  of  Sameness.  For  the  reason 
the  Sun  is  the  same  to  all,  and  hence  He  is  Sama,  because 
he  is  the  same  ;  this  is  the  meaning. — When  the  Text  ^ 
spoke  (in  the  earlier  discourse)  of  the  San  as  the  syllables 
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^  Hin  ’  and  the  rest,  no  special  reason  was  assigned  for  it, 
because  the  similarity  of  the  Udgitha-factor  itself  ippplies 
the  said  similarity  to  the  Regions  ;  in  the  present  instance, 
however,  Sameness  has  been  assigned  as  the  reason  for  the 
Sun  being  viewed  as  Saman, — as  this  reason  which  would 
not  be  easily  intelligible. — (1) 

TEXT — One  should  know  that  all  these  beings  are 
dependent  upon  Him.  That  form  of  His  which  appears 
before  his  rise  is  the  syallable  '  iHim  '  ;  on  this  depend 
the  animals.  It  is  for  this  reason  that  they  utter  the 
syllable  ‘  Him  ’  ;  they  being  supplicants  to  the  syllable 
'Him  in  the  Sama. — (2) 

BHASYA — On  Him, — On  the  various  forms  of  the  Sun, 
— all  these  Beings — going  to  he  described — are  dependent — 
i.e,  depending  upon  Him  as  their  support ; — this  is  what  one 
should  know, — “  How  ?  ’’ — That  form  of  it  which  appears 
before  His  rise, — i.e.  the  form  of  Dharma  (Righteous- 
ness)~zs  the  syllable  ^Him\  which  is  a  constituent  of 
Sama.  And  this  is  the  similarity  (between  the  Sun  and  the 
Sama),  The  San  being  the  Sama,  that  form  of  the  Sun 
which  is  parallel  to  the  syllable  ‘  Him  on  that  depend 
the  animals, — cow  and  the  rest ;  i.e,,  they  follow  it  and  live 
upon  that  factor. — Because  this  is  so,  therefore  they  utter 
the  syllable  ' H im\  before  sunrise.  For  this  reason  they 
are  supplicant  to  this  syllable  ‘  Him'  of  the  Sama  as  *Sun'  ; 
and  because  they  are  so  supplicant — inclined  to  worship — 
that  Factor,  therefore  they  behave  like  this. — (2) 

TEXT— That  form  which  appears  on  the  first 
rising  of  the  Sun  is  the  Prastnm  ;  on  this  Men  are 
dependent ;  hence  they  desire  Eulogy  and  Praise  ;  being 
supplicants  to  the  PrastUva  of  the  Sama. — (3) 

BHASYA — That  form — of  the  Sun — which  appears  on 
His  first  rising, — is  the  PrastUm  of  the  Sama  in  the 
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shape  of  the  Sun  ; — on  this  Men  are  dependent  etc,  etc,— as 
befoj^e.  Thus  for  this  reason  that  desire  Eulogy  and 

Praise ;  because  they  are  supplicants  to  the  Prastava  of  the 
said  Sama, — (3) 

TEXT — That  form  which  appears  at  the  ‘assembl¬ 
ing  time’  is  the  ‘Adi';  on  this  are  dependent  the  Birds  ; 
hence  do  they,  without  support,  betake  themselves 
to-the  Sky  and  fly  about;  being  supplicants  to  the 
Adi  of  the  Sama, — (4) 

BHASYA— T/iaf  form  which  appears  at  the  'Safiiam- 
; — that  time  at  which  there  is  an  assembling  (or  com¬ 
ing  together)  o/  the  Rays, — or  that:  time  at  which  there 
is  assembling  (or  coming  together)  of  ihe  calves  with  the 
cows; — that  dorm  of  the  Sun  which  appears  at  this  ^assembling 
time  is  the  Adi, — which  is  a  particular  part  of  the  Sama  ; 
this  is  the  syllable  ‘om’ ; — on  this  are  dependent  the  Birds  : 
and  because  it  is  so,  therefore,  the  Birds,  without  support — 
without  any  thing  to  support  them, — betahe  themselves 
to  the  sky — depending  upon  themselves, — and  fly  about, — 
move  about.  For  this  reason — i.e,  on  account  of  the 
common  factor  in  the  shape  of  the  letter  ‘a  (which  occurs  in 
‘adifya’ and  also ‘ac/i’),  these  Birds  are  supplicants  to  this 
factor  of  the  Sama. —  (4) 

TEXT — That  form  which  appears  at  midday  is  the 
JJdgitha  ;  on  this  the  Deities  are  dependent ;  hence 
these  are  the  best  among  the  offsprings  of  Prajapati  ; 
bemg  supplicants  to  this  Udgitha  of  this  Sama.  -(5) 

BHASYA — That  form  which  appears  at  midday,— L 
exactly  at  midday — is  that  factor  of  the  Sama  which  is 
known  as  ‘  f/dgzfAfl’ ; — On  this  the  Deities  are  dependent  s 
because  at  that  time  there  is  existence  of  light.— Hence 
hey  are  the  best— best  qualified — among  the  offsprings  (if 
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Prajapati^ — those  born  of  Prajapati  ;«>-thesc  are  supplicants 
io  the  Udgitha  of  this  Sama. — ^(5) 

TEXT— That  form  which  appears  after  „ midday, 
amd  before  afternoon  is  the  Pratihara ;  on  this  the 
Embryos  are  dependent  ;  hence,  on  being  held  up,  they 
do  not  fall  down  ;  being  supplicants  to  the  Pratihara 
of  this  Sama. — (6)  ono 

BHASYA— T/iat /om  of  the  Sm~  which  appears  after 
midday^  and  before  afternoon  is  the  Pratihara  ;  on  this  the 
Embryos  are  dependent  i  hence,  when  they  are  held  up  by 
the  upholding  potency  of  the  Sun,  they  do  not  fall  down; 
that  is,  even  though  there  is  a  way  for  them  to  fall 
through  ;  and  the  reaons  for  this  lies  in  the  fact  that  the 
Embryos  are  supplicants  to  this  Pratihara  of  the  Sama.  (6) 
TEXT— Now  that  form  which  appears  after  the 
afternoon  and  before  Sunset  is  the  Upadrava  ;  on  these 
the  foresters  are  dependent  ;  hence  on  seeing  a  man, 
they  run  away  to  the  forest  as  a  safe  place.— being 
suppliants  to  the  Upadrava  of  the  Sama. —  (7) 

WiA^YK--That  form  which  appears  'after  the  afternoon 
and  before  sunset  is  the  Upadrava  ; — on  this  the  foresters— 
wild  animals — are  dependent;  hence  on  seeing  a  man^ 
they^ — being  frightened,— rizn  away  to  the  forest  as  a 
safe  place — free  from  danger  ; — -because  they  run  away 
iUpadravanat)  on  seeing  a  man,  therefore  they  ere  sup’- 
plicants  to  the  Upadrava  of  this  Sama. — (7) 

TEXT— That  form  which  appears  on  the  first 
advent  of  sunset  is  the  Nidhana  ;  on  this  the  Pitrs  are 
dependent  ;  hence  they  place  these, — these  being  sup¬ 
plicants  to  the  Nidhana  of  the  Sama. — Thus,  verily,  does 
one  meditate  upon  the  seven-fold  Ssma  in  the  Sun.  (8) 
BHASYA— T/zflf/or/n  which  appears  on  the  first  adven 
of  sunset, — i.e.,  when  the  sun  is  just  becoming  invisible, — is 
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the  Nldhana;  on  this  the  Pitrs  are  dependent;  hence  they 
place  them, — instal  them  in  the  form  of  the  three  ances¬ 
tors.  Father,  Grand-father  and  Great-grand-father, — either 
those  ancestors  themselves,  or  the  ball-offerings  meant 
for  them, — on  Kuha-^grass  ; — because  the  Pitrs,  being 
connected  with  Nidhana,  are  supplicants  to  the  Nidhana  of 
this  Sama. — Thus,  one  meditates  upon  the  seven-fold  Sama, 
- — divided  into  seven  parts, — as  the  Sun  ; — with  the  result 
that  one  becomes  merged  into  the  Sun, — ^this  is  under¬ 
stood. — (8) 

End  of  Section  (9')  of  Discourse  II 


Section  (10) 

BHASYA — The  Sun  is  Death ;  becaufc  ht  brings 
about  the  end  of  the  world,  through  time  divided  into  Day 
and  Night ;  hence,  as  a  means  to  passing  beyond  death, 
the  following  form  of  Sama-meditation  is  propounded  : 

TEXT — Now  one  should  meditate  upon  the  seven¬ 
fold  Sama,  self-measured  and  transcending  death.  The 
(name)  H imkara  consists  of  three  letters  ;  the  (name) 
Prastava  consists  of  three  letters;— so  that  is  sama  (equal). 

-d)  _ 

BHASYA — Now, — i.e.,  after  the  meditation  of  the 
Sama  as  pertaining  to  the  Sun  and  Death, — self-measured,— 
i.e.,  measured  or  determined  through  the  equality  of  its 
own  constituent  factors  ;  or  determined  by  equality  to  the 
supreme  self ,  being  the  means  of  conquering  Death. — In  the 
first  Discourse  the  letters  composing  the  name  '  Udgltha^ 
have  been  described  as  to  be  meditated  ^upon  as  U dgltha  ; 
in  the  same  manner,  in  the  present  context,  the  letters 
composing  the  names  of  the  seven  factors  of  the  Sama 
are  taken  together,— then  each  of  these  is  assumed  to  be 
Sama  on  account  of  the  equality  of  their  component 
letters,  taken  in  groups  of  three, — and  then  put -forth  as 
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TEXT— The  name  *  Nidhana  ’  consists  of  three 
letters  ;  and  it  is  uniform.  These,  indeed,  are  the  twenty^ 
too  letters. — (4) 

BHASYA— TAe  name  ‘  nidhana  ’  consists  of  three  letters 
and  it  is  uniform. — Thus,  through  uniformity  consisting  in 
the  character  of  being  three-lettered^  having  established  the 
character  of  Sama^ — the  said  letters  are  now  duly  numbered. 
—'These  indeed  are  the  twenty-tivo  letters — constituting  the 
names  of  the  seven  factors  of  the  Sama. — (4) 

TEXT — By  twenty-one  one  reaches  the  Sun  :  the 
sun  verily  is  the  Twenty-first.  By  the  Twenty-second^ 
one  conquers  what  is  above  the  Sun  ;  it  is  pure  Happi¬ 
ness,  it  is  free  from  sorrow. — (5) 

BHASYA — By  twenty-one, — the  number  of  letters, — 
one  reaches  the  Sun. — viz.,  death  ;  because  the  Sun  is  verily 
twenty  first— horn  this  region  ;  as  declared  in  the  Vedic 
text'—‘ru?e/i7e  months, seasons,  regions,  and  the 

Sun  as  the  twentyfirsf.  By  the  remaining  twenty-second 
letter  one  attains  victory  over  what  is  above  the  Sun, — 
i.e.,  above  Death. — ‘‘What  is  it  that  is  above  the  Sun  ?  *^—If 
is  pure  happiness  ‘Ka*  is  happiness,  *a-ka’  is  non-happiness, 
*Nakf  is  what  is  not- non-happiness  that  is  H appiness  itself  ; 
and  as  all  sorrow  pertains  to  death,  the  said  region  is  free 
from  sorrow, — that  is,  free  from  all  mental  suffering  ; — this 
is  the  region  that  one  reaches. — (5) 

TEXT— One  obtains  victory  gver  the  Sun  ;  verily 
higher  than  this  victory  over  the  Sun  is  the  victory  that 
comes  to  one  who,  with  this  knowledge,  meditates  upon 
the  seven-fold  Sama,  self-measured  and  transcending 
Death —yea,  meditates  upon  the  S^ma.— (6) 

BHASYA — The  Text  states  the  upshot  of  what  has 
been  said  above.  By  the  number  Twenty -one,  one  obtains 
victory  over  the  San.  Victory  higher  than  this  victory  over 
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the  San — relating  to  Death,- — comes  to  one,  through  the 
Twenty-second  letter, — who  knowing  this  etc.,  etc.  as 
already  explained.  The  meaning  is  that  the  said  reward 
comes  to  the  said  meditator. — The  repetition  of  the  words 
'Meditates  upon  the  Sama  ’  is  meant  to  indicate  the  end  of 
the  set7en-/oW' treatment  of  SSma. — (6) 

End  of  Section  (10)  of  Discourse  11 


Section  (11) 

TEXT— Mind  is  the  syllable  ‘Him  :  Speech  is  the 
Prastnoa  ;  the  Eye  is  Udfitha ;  the  Ear  is  PratihSra  ; 
Breath  is  the  Nidhana.  This  is  the  Gayatra  iSama) 
interwoven  with  the  Sense-organs. — (1) 

BH Asya— Without  actually  naming  the  meditations, 
the  text  has  so  far  described  the  meditation  of  the  five-fold 
and  seven-fold  Sama-  it  now  describes  other  forms  of 
meditation  on  Sama  leading  to  particular  results,— and 
supplies  their  names  as  ‘Gayatra!  and  the  rest.  On  the 
same  lines,  in  the  same  order,  are  the  various  Samos  used 
as  sacrificial  Rites.— Mind  is  the  syllable' Him  hecanseMind 
stands  for  the  first  of  all  the  sense-functions, — By  reason  of 
its  sequence  to  the  Mind,  Speech  is  the  Prastaoa  ;  The  Eye  is 
the  Udgitha,  because  of  superior  importance. — The  Eye 
is  the  Pratihnra,  because  it  is  drawn  within  {pratihrta). — 
Breath  is  Nidhana  ;  because  all  the  aforesaid  organs  become 
merged  in  Breath,  at  the  time  of  sleep. — This  is  the  Gayatra- 
Ssma,  interwooen  with  the  sense-organs ;  it  is  so  called 
because  the  Gayatri  has  been  eulogised  as ‘Breath’. — (1) 

TEXT— One  who  knows  this  Guyatra  (Sama)  as 
interwoven  with  the  sense-organs,  retains  his  sense- 
organs,  attains  full  life,  lives  gloriously,  and  becomes 
great  with  off -spring  and  cattle  and  great  in  fame.  His 
observance  is  that  ‘he  should  be  high-minded’  .—(2) 
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BHASYA — One  who  knows  the  Sama  thus  as  interwoven 
with  the  sense-organs  retains  his  sense-organs;  that  is,  his 
organs  remain  efficient. — He  attains  full  life, — a  hundred 
years  constitute  the  ‘  full  life:"  of  man, — as  declared  in  the 
Veda. — He  lives  gloriously, — i.e.,  a  glorious  life. — He 
becomes  great  with  offsprings  etc.,^and  great  also  in 
fame, — For  one  who  meditates  upon  the  Goyatra  SUma  the 
observance  is  that  'he  should  he  high-minded' ;  f.e.,  he  should 
not  be  mean-minded, — (2j 

End  of  Section  (11)  of  Discourse  II 


Section  (12) 

TEXT-The  Rubbing  is  the  syllable  ‘  Him  '  ;  the 
rising  of  the  Smoke  is  the  Prastava  ;  the  glowing  is  the 
UdgUha;  the  appearing  of  embers  is  the  Pratihara ;  the 
calming  down  is  the  Nidhana,  complete  extinguishment 
is  the  Nidhana,  This  is  the  Rathantara  inier'woven  in 
Fire.— (1) 

BHASYA — The  Rubbing  is  the  syllable  'Him',  be¬ 
cause  of  its  being  the  first  (  step  in  the  process  )  ; — 'the 
rising  of  the  smoke— irom  the  fire,— is  the  Prastava, — 
because  of  its  coming  next  (to  the  Rubbing)  the  glowing 
is  the  Udgitha  \  the  glowing  is  of  the  greatest  importance, 
on  account  of  its  direct  connection  with  the  material 
offered  ;  the  appearing  of  embers  is  the  Pratihara  ;  because 
the  embers  are  drawn  together  ;  the  calming  down — the  fire 
still  continuing  to  burn,— is  the  Nidhana;— the  complete 
extinguishment— the  complete  going  out  of  the  Fire, —  is 
the  Nidhana;  because  both  form  the  end  of  their  respec¬ 
tive  processes.— TAfs  is  the  Rat hantar a  iS&ma)  interwoven  in 
/fre  ;  as  it  is  chanted  at  the  churning  of  the  Fire,—{1) 

TEXT— He  who  thus  knows  the  Rathantara  inter¬ 
woven  in  Fire  becomes  radiant  with  Brahmic  glory 
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BHASYA — One  who  knows  the  Sama  thus  as  interwoven 
with  the  sense-organs  retains  his  sense-organs  ;  that  is,  his 
organs  remain  efficient. — He  attains  full  life, — a  hundred 
years  constitute  the  ‘  full  life:’  of  man, — as  declared  in  the 
Veda. — He  lives  gloriously, — i.e.,  a  glorious  life.^ — He 
becomes  great  with  offsprings  etc,, — and  great  also  in 
fame, — For  one  who  meditates  upon  the  Gayatra  SUma  the 
observance  is  that  ^he  should  he  high-minded’ ;  i.e.,  he  should 
not  be  mean-minded. — (2) 

End  of  Section  (11)  of  Discourse  II 


Section  (12) 

TEXT — The  Rubbing  is  the  syllable  ‘  Him  ’  ;  the 
rising  of  the  Smoke  is  the  Prastava  ;  the  glowing  is  the 
Udgitha:  the  appearing  of  embers  is  the  Pratihara :  the 
calming  down  is  the  Nidhana,  complete  extinguishment 
is  the  Nidhana.  This  is  the  Rathantara  interwoven  in 
Fire.— (1)  /  i 

BHASYA — The  Rubbing  is  the  syllable  'Him\  be¬ 
cause  of  its  being  the  first  (step  in  the  process ) 
rising  of  the  smoke — from  the  fire, — is  the  Prastava,-— 
because  cf  its  coming  next  (to  the  Rubbing)  ;—the  glowing 
is  the  Udgitha  ;  the  glowing  is  of  the  greatest  importance, 
on  account  of  its  direct  connection  with  the  material 
offered  ;  the  appearing  of  embers  is  the  Pratihara  ;  because 
the  embers  are  drawn  together  ;  the  calming  down—Hhe  fire 
still  continuing  to  burn,— is  the  Nidhana; — the  complete 
extinguishment — the  complete  going  out  of  the  Fire  —  is 
Nfd/iana;  because  both  form  the  end  of  their  respec¬ 
tive  processes.— r/zfs  is  the  Rathantara  (Sama)  interwoven  in 
fire  ;  as  it  is  chanted  at  the  churning  of  the  Fire.—(l) 

TEXT  He  who  thus  knows  the  Rathantara  inter¬ 
woven  in  Fire  becomes  radiant  with  Brahmic  glory 
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and  an  eater  of  food  :  he  attains  his  full  life,  lives  glori¬ 
ously  and  becomes  great  with  offspring  and  cattle, 
and  great  in  fame.  His  observance  is  that  he  shouM 
not  sip  nor  spit  behind  the  Fire. — (2) 

BHASYA — He  who  etc., — as  before. — Radiant  With 
Brahmic  gZor.v  ‘  Brahmic  glory  ’  is  the  radiance  one 
acquires  by  completing  the  study  of  the  Vedas  ;  simple 
effulgence  is  mere  brightness.— Eater  of  /ood— having 
keen  appetite-  He  should  not  sip— eat,  anything—norspif^ 
throw  out  phlegm — behind — i.e.,  while  facing  the  ire. 
This  should  be  his  observance. — (2) 

End  of  Section  (12)  of  Discourse  II 


Section  (13) 

TEXT— .Approaching  is  the  syllable  ‘Him:  Fascinaf- 
ing  is  the  Prastava  ;  Sleeping  with  the  woman  is  the 
UJelha  :  L,ms  Jow.  v>ith  the  <.om«n  is  the  Prct.hsea  ,  the 
Patsies  ef  the  Time  is  the  NiJhaea  :  the  doing  (o  the  End 

isthe  A/idhana.— This  is  the  Vamadevya  interwoven  m 
the  couple. — (1) 

BHASYA— Approaching— when  the  man  makes  the 
assignation -«  the  syl/ahic‘ Him’;  as  both  are  the  firs 

steps  in  their  processes.-Fascinating-winmng  over-is 

the  Prasmoa.-Sleeping-going  to  the  same  bed-i^-thc 
Udgltho;  because  of  importance.— The  lying  down  Wi 
tcoman-faceto  face.-is  the 

the  time,— the  actual  process— and  goiuk  to  the  en 
pletion  of  the  act-is  rhe  Nidhana  -.-This  is  the  ^ 

(Sama)  interwoven  with  the  couple  ;-inasrnuch  as  it  is 

'  S  to  the  coap/e  consisting  of  Air  and  Water  (out  of 

which  the  VSmadevya  SSma  was  produced).-! H 
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TEXT— One  who  thus  knows  the  VamadSoya  as 
mterwoven  in  the  couple  becomes  companionated, 

p)es  on  from  coupling  to  coupling,  attains  the  full  span 
of  life,  lives  gloriously,  becomes  great  in  offspring  and 
cattle,  great  in  fame.  His  observance  is  that  ‘he  should 
not  avoid  any  woman.’ — (2) 

BHASYA—One  who  knows  etc— as  before. — Becomes 
companionated he  never  feels  depressed, — goes  on  from 
coupling  to  coupling, — this  indicates  the  infallibility  of 
is  virility.-  He  should  not  avoid  any  woman, — who  has 
come  to  his  bed,  seeking  intercourse.  As  such  conduct 
has  been  enjoined  here  in  connection  with  the  meditation 
of  the  Vamadevya  Sama, — the  Smrti  rules  forbiding  such 
intercourse  should  be  taken  as  applying  to  occasions  other 
than  this  particular  one.  Inasmuch  as  all  notions  of  right 
or  wrong  are  based  upon  scriptural  texts, — there  is  no 
incompatibility-r-between  the  present  text  and  the  text 
forbiding  such  intercourse. — (2) 

End  or  Section  (13)  of  Discourse  II 
Section  (14) 

TEXT  The  Rising  (Sun)  is  the  syllable  'Him  ; 
the  Risen  (Sun)  is  the  Prastava  ;  the  Midday  (Sun)  is 
the  Udgitha  ;  the  Post-meridian  (Sun)  is  the  Pratihara  * 
the  Settmg  (sun)  is  the  N id hana,— This  is  the  Brhat 
iSama)  interwoven  in  the  Sun. _ ( 1 ) 

BHASYA— TAe  Risin^—Sun—is  the  syllable  'Hiid  ■  as 
It  IS  the  first  to  be  seen.-TAc  Arisen  San  is  ike  Prastava  • 
as  al  acts  are  brought  about  through  their  commencement 
{prastavana).-The  midday  San  is  the  Udgitha  ;  on  account 
"  supreme  importance.— TAe  Post-meridian  Sun  is  the 

'tihara ;  because  cattle  and  other  things  are  brought 

:  home  at  that  time  (pratiharanat).— The  setting  Sun 
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is  the  Nidhana;  because  of  the  resting  (nidhanat)  of  all 
living  beings  in  their  homes  at  night.  ^This  is  the  Bfhot 
(Soma)  interivoven  in  the  Sun  ;  because  the  Sun  is  the  dei^ 
of  the  Brhat  Sama.—(\) 

TEXT— One  who  knows  this  Brhat  (Sama)  as,  inter¬ 
woven  in  the  Sun  becomes  endowed  with  glory  and 
an  eater  of  food ;  he  attains  the  full  life-span,  lives 
gloriously  and  becomes  great  in  offspring  and  cattle 
and  great  in  fame.— His  observance  is  that  he  should 
not  decry  the  shining  Sun. — (2) 

BHASYA— One  who  etc.,  etc.— as  before.— TAe  obser¬ 
vance  is  that  he  should  not  decry  the  shining  Sun.~-(2) 

End  of  Section  (14)  of  Discourse  II 


Section  (15) 

TEXT— The  gathering  of  mists  is  the  syllable  ‘  Him\ 
The  Rising  of  clouds  is  the  PrastSva.  The  Raining  is 
Udgitha.  The  Lightning  and  Thunder  are  the  PratihSra- 
The  Ceasing  is  the  Nidhana.— This  is  the  Vairllpya 
(SSma)  interwoven  in  the  Cloud. — ( 1 )  , 

BHASYA — ‘AhhranV — Mists— are  so  called  because 
they  contain  water. — Megha  Cloud— is  so  called  because  it 
sprinkles  (McAnnSf).— The  rest  has  been  already  explained. 
—This  is  the  Vairapya  (SSma)  interwoven  in  the  cloud; 
because  the  Cloud  is  manifold  in  its  manifestations, 

therefore  it  is  distinct  in /orm  (ui-rupa)  from  the  Mist  and 

the  rest.— (1)  ,  .  rr  •  _  /c_  \ 

who  thus  knows  this  VairUpa  (bama) 

as  interwoven  in  the  Cloud  secures  ilhshaped  as  well 
as  well-shaped  cattle,  attains  the  full  span  of  life,  lives 
gloriously,  becomes  great  in  offspring  and  cattle,  and 
great  in  fame.  His  observance  is  that  he  should  not 

decry' it  raining.— (2) 
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BUASY A’-IU -shaped  and  well -shaped— goat,  sheep  and 
other  cattle,— he  secures— i.e.,  obtains— these. — The  obser- 
mnce  is  that  one  should' not  decry  it  raining. — (2) 

End  of  Section  (15)  of  Discourse  II 


Section  (16) 

TEXT— The  Spring  is  the  syllable  ‘  Him  *  ;  the 
Summer  is  the  Prastava;  the  Rainy  Season  is  the 
Udgitha  ;  the  Autumn' is  the  Fratihara  ;  the  Winter  is 
the  Nidhana, — This  is  the  Vairaja  {Sdma)  interwoven 
in  the  Seasons. — (1) 

BHASYA — The  Spring  is  the  syllable  'Him  ’  ;  the 
Summer  is  the  Prastava  ;  etc,,  etc. — as  before. — (1) 

TEXT — One  who  thus  knows  the  Vairdja  as  inter¬ 
woven  in  the  seasons  shines  with  offspring,  cattle 
and  Brahmic  glory,  attains  the  whole  life-span,  lives 
gloriously  and  becomes  great  in  offspring  and  cattle, 
great  in  fame, — His  observance  is  that  he  should  not 
decry  the  Seasons. — (2) 

BHASYA— One  who  knows  thus  Vairaja  interwoven  in 
the  seasons  shines — like  the  seasons  ;  that  is,  just  as  the 
seasons  shine  through  the  seasonal  characteristics,  so  does 
the  man  through  offspring  and  other  things. — The  rest  is 
as  explained  before.— TAe  observance  is  that  one  should  not 
decry  the  seasons— {2}  D 

End  of  Section  (16)  of  Discourse  II 


Section  (17) 

TEXT— The  Earth  is  the  syllable  'Him  ;  the  Sky  is 
the  Prastava  ;  the  Heaven  is  the  Udgitha  ;  the  Quarters 
are  the  Pratihdra  ;  the  Ocean  is  the  Nidhana —These  " 
are  the  S'akvarls  {Sdma)  interwovenrin  the  Regions. — (1 ) 
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BHASYA — The  Earth  is  the  syllable  ‘Him’  etc.,  etc. — 
as  above. — -The  name  ‘S'akvaryah’  is  always  in  the  Plural 
form  ;  just  like  the  name  ‘RevatyaH . — Interwoven  in  the 
Regions. — (1) 

TEXT — One  who  thus  knows  the  S’akvarls  as  inter¬ 
woven  in  the  Regions  becomes  the  owner  of  the 
Regions,  attains  the  full  life-span,  lives  gloriously  and 
becomes  great  with  offspring  and  cattle,  great  in 
fame. — His  observance  is  that  he  should  not  decry  the 
Regions. — (2) 

BHASYA— Becomes  the  owner  of  the  Regions;  that  is, 
becomes  equipped  with  all  that  is  good  in  the  Regions.  ■ 
The  observance  is  that  one  should  not  decry  the  Regions. — (2) 
End  of  Section  (17)  of  Discourse  II 


Section  (18) 

TEXT — Goats  are  the  syllable  ‘  Him  ’ :  Sheep  are 
the  Prastava  ;  Cows  are  the  Udgitha  ;  Horses  are  the 
Pratihara  ;  Man  is  the  Nidhana. — These  are  the  Revatis 
(SSma)  interwoven  in  cattle. — (1) 

BHASYA— Godis  are  the  syllable  ‘  Him  ’  etc.,  etc.— as 
before.' — Interwoven  in  C>attle.  (1) 

TEXT — One  who  thus  knows  the  Revatis  as  inter- 
wovenan  cattle,  becomes  the  owner  of  cattle,  attains 
the  full  life-span,  lives  gloriously  and  becomes  great 
in  offspring  and  cattle,  great  in  fame.— His  obser¬ 
vance  is  that  he  should  not  decry  the  Cattle.— 

BHASYA — The  observance  is  that  he  should  not  decry 
the  Cattle. — (2) 

End  of  Section  (18)  of  Discourse  II 
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PrMura  ;  the  Moon  is  the  Nidhana.  This  is  the  Rsjana 
i  Sama)  interwoven  in  the  Deities.— ( 1 ) 

BHASYA”  Fire  is  the  syllable  Hifi  ;  because  it  occu¬ 
pies  the  first  position,— Air  is  the  Pros tav a  because  both 

are  equally  next  to  the  preceding  (in  their  respective  spheres^ 
^The  Sun  is  Udfitha;  because  of  superior  importance. 
— The  Stars  are  the  Pratihara;  because  of  their  being  assem¬ 
bled  together.  The  Moon  is  the  Nidhana  ;  because  men 
devoted  to  sacrificial  acts  abide  there.  This  is  the  Rajana 
Sama  interwoven  in  the  Deities  ;  as  the  Deities  are  endowed 
with  effulgence, — (1) 

TEXT~One  who  thus  knows  the  Rajana  as  inter¬ 
woven  in  the  Deities  reaches  the  same  regions  and  the 
same  majesty  as  these  Deities,  and  also  absorption  into 
them  ;  he  attains  the  full  life-span,  lives  gloriously  and 
becomes  great  with  off-spring  and  cattle,  great  in  fame. 
His  observance  is  that  he  should  not  decry  the  BraA- 
manas, — (2) 

BHASYA — The  text  mentions  the  reward  that  accrues 
to  the  man  who  knows  this.  He  reaches — i’.e., — attains  the 
seme  regions— similar  regions — ^and  the  same  majesfy— great¬ 
ness — as  Fire  and  the  other  Deities  ;  and  also  absorption 
into  ^Aem,— that  is,  he  occupies  the  same  body  as  the  Deities. 
The  term  ‘  or’  should  be  regarded  as  understood  here  ;  the 
meaning  being  that  he  attains  the  same  regions;  or  the  same 
majesty  etc.,  etc.;  the  exact  character  of  the  reward  is 
dependent  upon  the  nature  of  the  disposition  of  the  man 
concerned  ;  and  a  combination  of  all  these  rewards  is  not 
possible.— The  observance  is  that  he  should  not  decry  the 
Brahmanas  ; — is  as  much  as  the  Vedic  text  has  distinctly 
declared  that  “The  Brahmanas  are  the  visible  deities”,  the 
/  decrying  of  the  Brahmanas  would  mean  the  decrying  of  the 
I'  Deities. — (2), 

End  of  Section  (20)  of  Discourse  II 


C.U.  7 


98 


CHXNDOGYA  UPANISA0 


[IL  xxi.  1— 


Section  (21) 

TEXT— The  Threefold  Science  is  the  syllable^  Hiii  , 
these  three  regions  are  the 

Sun  are  the  Udfitha  ;  the  Stars,  the  Birds  and  the  Rays 
are  Pratihnra-,  the  serpents,  the  Gandharvas  and  the 
Pitys  are  the  Md/«ana .-This  is  the  Snma  interwoven 

in  all. — (1) 

BHASYA— The  Threefold  Science  is  the  syllable  ‘Hih’; — 
this  stclion  of  the  Threefold  Soienee  is  dealt  with 
imm.di.tely  after  the  »m.  in  *e  forn,  of  Agm  and 
Other  deities,  because  the  Veda  has  declared  that  the 
Threefold  Science  is  the  product  of  Agni  and  the  rest.— 
This  is  the  syllable  ‘Hih’.  as  it  is^the  first  step  in  the 
process  of  the  performance  of  all  one  s  duties  i  nese 
three  worlds,— yfhich  come  next,  as  the  product  of  the 
preceding,-are  the  Prastaoa-Agni-iire,  and  the  rest  are 
the  Ud&itha,  on  account  of  their  superior  importance.  1  he 
stars  and  the  rest  are  the  PratihSra,  because  th^  are 
assembled  together.— The  Serpents  and  the  rest  are  Nidhana 
—because  the  letter  ‘  dha  ’  is  common  (to  the  names 
"Gandharoa'  and  ' N idhana')  .—There  being  no  special  narne 
for  this  Sama,  it  is  called  here  by  the  generic  name  ‘Santa’  ; 

it  is  interwooen  in  all -.—‘siW  here  stands  for  the  Th^fold 

Science  and  the  rest ;  the  sense  is  that  the  syllable  ‘Hih’  and 
other  constituent  factors  of  the  Sama  are  to  be  meditated 
upon  as  the  Threefold  Science  and  the  rest.— In  fact,  even 
in  the  case  of  all  the  particular  Samas  described  above, 
wherever  the  Sama  is  spoken  of  as  ‘interwoven’  in  certain 
things,  what  is  meant  is  that  it  is  in  the  form  of  these  things 
that  the  Same  should  be  meditated  upon ;  because  the 
details  of  all  acts  become  embellished  and  sanctified  by 
what  it  is  viewed  as, — just  as  the  Butter  becomes  embelli¬ 
shed  and  sanctified  by  being  looked  upon.— (1) 
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TEXT — ^One  who  thus  knows  this  Sama  as  inter* 
oven  in  all,  becomes  all. — (2) 

BHASYA — ^The  following  is  the  reward  accruing  to 
one  who  knows  the  SSma  as  pertaining  to  all  things ;  H  e 
becomes  all  ;  that  is,  he  becomes  the  lord  of  all  things. — 
If  “  becoming’  all’  were  taken  in  its  literal  sense  (and  not 
figuratively  in  the  sense  of  becoming  the  lord  of  all  things), 
then  there  would  be  no  possibility  of  receiving  offerings 
from  persons  residing  in  the  various  quarters  (as  described 
in  text  4,  below]. — (2) 

TEXT — ^To  this  effect  there  is  this  verse:— ‘That 
which  is  five-fold,  by  threes  and  threes,— there  is  no¬ 
thing  else  higher  than  that.’— (3) 

BHASYA — To  this  Sama  effect,  there  is  this  verse  i.e. 
the  Mantra  Text. — ^Those  that  have  been  described  as  five¬ 
fold, — in  five  ways, — in  the  form  the  syllable  ‘Hin  and  the 
rest, — hy  threes  and  threes, — in  the  form  of  the  ‘Three¬ 
fold  Science’  and  the  rest, — than  these  five  triads,  there  is 
nothing  higher— greater  or  loftier  ;  beyond  these  there  is 
nothing  else,  that  is,  nothing  else  exists,  all  things  being 
included  in  those  same.— (3) 

TEXT — One  who  knows  this  knows  all ;  all  quarters 
carry  off erings  to  him  : — One  should  meditate  upon  the 
idea  that  T  am  all ;  ’—this  is  the  observance  ;  yea,  this 
is  the  observance,— (4) 

BHASYA — One  who  knows  the  said  Sama  a.s  constitute 
ing,  all,  knows  all  ;  that  is,  he  becomes  omniscient.  All 
quarters, — ^i.e  persons  residing  in  all  directions,— carry- 
present — off  erinis— gifts  of  enjoyment — to  him. — 7  am  all",, 

_ I  am  becoming  all,— thus  should  he  meditate  upon  the 

;  such  is  the  observance  for  the  said  person.^ — ^The 
^  repetition  is  meant  to  indicate  the  end  of  the  treatment  of 
*  the  meditation  of  Sama.— {A) 

End  of  the  Section  (21)  of  Discourse  II 
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Section  (22) 

TEXT— Of  the  Santa,  I  seek  for  what  is  high-sound- 
ing  and  beneficial  to  cattle’,— thw  is  the  song  sacred 
to  ;  the  undefined  one  is  sacred  to  Prajapati;  the 
well-defined  one  to  Soma  ;  the  soft  and  smooth  is  sacred 
to  Vaya  ;  the  smooth  and  forcible  to  Indra  ;  the  heron- 
like  is  sacred  to  Brhaspati ;  the  cracked  is  sacred  to 
Varuna ; — One  should  practise  all  these  ;  he  should 
avoid  only  the  one  sacred  to  Varuna.— ( 1 ) 

BHASYA — In  course  of  the  treatment  of  the  Meditation 
of  SUma,  the  text  is  going  to  expound  the  rewards  accruing 
to  thfe  Udgatr  priest  from  the  particular  forms  of  singing;— 
each  form  is  connected  with  a  definite  result. — High- 
sounding — i.e.  that  whose  sound  or  pitch  is  particularly 
high,  like  the  bellowing  of  the  bull, — this  is  what  is 
understood,  (as  qualified  by  the  adjectives,  ‘high-sounding’ 
and  the  rest); — this  sonj  is  of  the  Sama, — i  e.,  related  to  S^mn; 
and  isbeneficialto  cattle.’— It  is  sacred  to  Agni; — i.e.  Agni  is  its 
Deity  ; — such  is  the  Udgitha—the  song.—^Such  a  song  I  seek 
for, — ask  for’— so  thinks  a  certain  sacrificer  himself,  or  his 
Udgatr — Priest. — Undefined, — not  discernible  as  resembh 
ing  a  well-known  sound  ; — such  sound  is  sacred  to  PrajC’ 
patiy — Prajapati  is  its  deity  ;  and  as  being  undefined,  this 
is  not  a  particular  form  of  song.  The  well-defined — clear- 
one  is  sacred  to  Soma  ;  that  is,  such  song  has  Soma  for  •  its 
deity — The  soft  and  smooth-song— is  sacred  to  VSiyu  ;  i.e. 
Vayn  is  its  deity. ^ — The  smooth  and  f orcible—song  with 
much  effort, — is  sacred  to  Indra.— The  herondike,— 
what  is  like  the  sound  made  by  the  heron,— is  sacred  to 
Brhaspati, — related  to  Brhaspati. — The  song  that  is 

cracked— like  the  sound  made  by  the  cracked  bell-metal,— 
is  sacred  to  Varuna*’ — One  should  practise  all  these, — >should"^ 
make  use  of  all  these  ; — only  he  should  avoid  that  which  is 
cred  to  Varuna.— (1)  ^ 
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TEXT—  May  I  sing  Immortality  for  the  Deities  — 
thus  should  one  sing  ; — ‘  May  I  sing  Satisfaction  for  the 
Pitrs,  Hope  for  Men  ;  Grass  and  Water  for  animals,  the 
Heavenly  Region  for  the  S  acrificer,  Food  for  myself’ — 
thus  reflecting  in  his  mind  on  all  these,  one  should 
recite  the  eulogies  with  due  care. — (2) 

BHASYA— ‘  May  I  sing — accomplish— /mmorfa/ffy'  for 
the  Deities  May  I  sing  Satisfaction  for  thePz^rs  ;  Hope — 
i.  e.  Desires,  the  desired  thing— /or  men  ; — Grass  and  Water 
for  animals;— the  Heavenly  Region  for  the  Sacrificer;—Food 
for  myself;— may  I  sing  all  these  \— Reflecting  on-^thihking 
of— all  fJiesc  in  his  mmd,  he  should  recife  the  eulogies,  with 
due  care, — regarding  the  pronunciation  of  vowels,  sibilants 
and  consonants  and  so  forth. — (2) 

TEXT — All  vowels  are  the  very  selves  of  Indra  ; 
all  sibilants,  of  PrajSpati ;  all  Spar'sa  consonants,  of 
Death.— If  any  one  should  reprove  one  regarding  voW'els, 
he  should  tell  him  this—*  I  have  taken  refuge  in  Indra  ; 
He  will  answer  thee’.— (3) 

BHASYA— A/Z  oonJeZs — the  letter  ‘a’  and  the  rest,— 
are  the  selves — like  the  limbs  of  the  body — of  Indra,— i.e.  of 
the  Life-breath  as  tending  to  strength ; — all  sibilants,  the 
letters  *  'sa  ’,  ‘  sa’, '  sa\‘ ha’  and  the  rest,- are  the  selves  of 
Prajnpati, — i.  e.  of  VirSt  or  Ka'syapa  ; — all  Sparia  conson¬ 
ants — ‘  Ka  ’  and  the  other  consonants,— are  the  selves  of 
Deaf  A.— When  the  UdgUtr  Priest  knows  this,— if  ^some 
one  were  to  reprove  him  regarding  vowels — saying  ‘  thou 
hast  pronounced  this  vowel  incorrectly  — he  should  say  in 
answer — I  have  taken  refuge— shelter— in  Indra— the  Life- 
breath,  the  God,— while  using  the  vowels  ;  that  same  Indra 
will  say  all  that  has  to  be  said  ;.i-e.  he  will  give  thee  the 
.  answer  to  what  thou  hast  told  me  ’. — (3) 

TEXT— If  any  one  were  to  reprove  him  regarding 
the  sibilants,  he  should  say  to  him  thiS'  I  have  taken 
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refuge  in  Prajapati ;  he  will  smash  thee  '.—If  any  one 
were  to  reprove  him  regarding  the  sparia  consonants,  he 
should  say  to  him  this — ‘  I  have  taken  refuge  in  Death, 
he  will  scorch  thee.  '—(4) 

BHASYA— Similarly,  if  anyone  were  to  reprooe  him 
regarding  the  sibilants,  he  should  say  to  him  J  have  taken 
refuge  in  Prajapati ;  He  will  smash  thee^ — reduce  thee  to 
powder’.—//'  anyone  were  to  reprove  him  regarding  the 
sparia  consonants, — he  should  say  to  him  \  I  have  taken  refuge 
in  Death,  He  will  scorch  thee — reduce  thee  to  ashes’. — (4) 

TEXT — All  vowels  should  he  pronounced  with  loud¬ 
ness  and  strength  (with  the  idea  that)  ‘  May  I  impart 
strength  to  Indra  — all  sibilants  should  be  pronounced 
as  well-opened-out,  neither  swallowed  nor  thrown  out, 
(with  the  idea)  ‘  May  I  surrender  myself  to  Prajapati  — 
dX\  Spar'sa-consonants  should  be  pronounced  slowly,  without 
jumbling  (with  the  idea)  ‘  May  I  withdraw  myself  from 
Death.  ’ — (5) 

BHASYA  Inasmuch  as  the  vowels  and  the  letters 
are  the  selves  of  Indra  and  other  Deities, — all  vowels  should 
be  pronounced  with  loudness  and  strength  ;  the  idea  in  the 
mind  being  *  May  I  impart  strength  to  Indra  ’.—Similarly 
all  sibilants  should  he  pronounced  as  well -opened  out 
with  that  effort  which  is  technically  called  'Vivrta^,  ‘opened 
out’,— as  neither  swallowed--kept  within— nor  thrown 
oaf,— sent  out ;  with  the  idea  'May  I  surrender  myself— 
give  myself  up— to  Prajapati, --All  Spar'sa-consonants  should 
be  pronounced  slowly^gentlY-without  /am Wing- without 
crowding  them  together— with  the  idea— May  1  with- 
^aw  myself  from  Deaf  ^-gently ,  as  people  withdraw 
boys  out  of  the  water.— (5) 

End  of  the  Section  (22)  of  Discourse  II 
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Section  (23) 


TEXT — There  are  three  branches  of  Duty  ;  Sacri¬ 
fice.  Study  and  Charity— constitute  the  /iVst ;  Austerity 
itself  is  the  second  ;  the  Religious  Student  resident  in  the 
teacher’s  house,  constantly  mertifying  himself  in  the 
teacher’s  house,  is  the  third— AW  these  attain  the 
Blessed  Regions  ;  one  who  rests  firmly  in  Brahman 
attains  immortality. — (1) 


g A— W^ith  a  view  to  completing  the  injunction 
of  meditation  of  the  syllable  ‘Om’,  the  Text  proceeds  ^  with 
the  next  section,  beginning  with  the  words  There  are  three 
branches  of  Daty\  It  should  not  be  thought  that  the  final 
reward  is  obtained  by  meditating  upon  the  syllable  Urn, 
in  the  form  of  Udgitha  and  other  constituent  factors  of 
Sama  (as  described  in  the  foregoing  sections)  ^  On  the 
contrary,  it  is  by  meditating  upon  the  syllable  Om  purely 
by  itself  that  one  obtains  the  final  reward.  Immortality, 
which  cannot  be  attained  by  all  ;the  meditations  of  bama 
or  by  other  Ritualistic)  acts.  It  has,  however,  been  in¬ 
troduced  in  the  present  context  dealing  with  Sama,  for  the 


purpose  of  eulogising  it. 

Xbree — ^Three  in  number — are  the  branches  of  Duty,— 
L  e.  Divisions  of  Duty.-  What  are  they  ?  ’-^nsu^er  I- 

(а)  Sacrifice,— in  the  form  of  Agmhotra  and  other  rites. 

(б)  Study —the  careful  reading  of  the  Rh  and  other  Vedas, 
along  with  all  the  rules  and  regulations.-(c)  CWify— 
making  gifts  outside  the  sacrificial  altar,  i.  e.  distribution 
of  wealth  according  to  one  s  resources  among  persons  seek¬ 
ing  for  it.  These  three  constitute  the  first  branch  of  Duty,— 

[The  meaning  is  that  this  is  one  branch,  as  is  clear  from] 
the  meaning  of  the  second  and  the  third  and  it  does  not 
mean  that  it  is  the  ‘  first’  in  the  sense-  of  initial  step  ;  m 
fact,  the  duties  herein  mentioned  are  all  such  as  appertain 
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.  the  H ouseholder^  and  thus  the  Householder,  as  fulfilling 
hese  duties,  serves  to  indicate  the  first  Branch  of  Duiy^ 
^represented  by  the  Householder).— II — Austerity  itself  is 
the  Second Austerity  ’  stands  for  the  Krechra^  the 
Candrayana  and  other  penances  ;  one  who  keeps  all  these  is 
the  TapasCy  Ascetic^  or  the  Wandering  Mendicant  who  has 
merely  just  reached  the  final  life-stage,  but  has  not  yet 
rested  firmly  in  Brahman ;  that  such  is  the  sense  is  indicated 
by  the  separate  mention  of  ‘  one  who  rests  firmly  in  Brah¬ 
man*  This  is  the  second  Branch  of  Duty  (represented  by  the 
Ascetic). — lll-The  Religious  Student  resident  in  the  Teacher  s 
Hoase^—u  e.  one  who  is  habitually  residing  with  the 
Teacher, — constantly — i.  e.  throughout  his  life, — mortifying 
himself — i.  e.  crushing  his  body  by  means  of  fasts  and 
penances.  This  is  the  third  Branch  of  knowledge.  The 
qualification  ‘  constantly  *  indicates  that  this  stage  is  repre¬ 
sented  by  the  lifelong  Religious  Student ;  as  for  the  ordinary 
Religious  Student,  his  studentship  is  for  the  definite  purpose 
of  studying  the  Veda,  and  hence  such  studentship  could 
not  take  one  to  the  Sacred  Regions.' 

All  these  three  kinds  of  persons-^carrying  on  the  pre¬ 
scribed  duties  in  their  respective  life-stages  (of  the  House¬ 
holder,  the  Ascetic  and  the  Life-long  Religious  Student) 
attain  the  Blessed  Regions.^The  meaning  is  that  the  persons 
carrying  on  the  duties  of  the  life-stages  come  to  be  such  as 
enter  the  Blessed  Regions. —  . 

The  one  class  of  persons  that  remains  unnamed  is  the 
Wandering  Mendicant^  the  Renunciate,  {the  Sanyasi)  who  is 
here  indicated  by  the  term  ‘  one  who  rests  in  Brahman,' — i.  e. 
one  who  rests  firmly  in  Brahman; — he  attains  Immortality, — 
which  is  entirely  distinct  from  the  said  ‘Sacred  Regions  it 
stands  for  absolute  cessation  of  death  ;  this  cessation  of  death 
ilsolute  not  relative,  like  the  ‘Immortality  of  the  Deities  ; 
tt  this  is  so  is  clearly  indicated  by  the  fact  that  it  has  been 
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declared  to  be  enSrely  distinct  from  the  ‘  Sacred  Regions  * 
— If  *  Immortality  were  only  a  higher  degree  of  Blesfied 
Regions,'  then  the  Text  would  not  have  spoken  of  it  as  some 
thing  distinct  froni  the  Blessed  Regions.  Thus,  because  it 
has  been  spoken  of  as  clearly  distinguished  from  the  ^Blessed 
Regions^  it  follows  that  what  is  meant  is  Absolute  Immofta* 

The  introduction,  in  the  present  context,  of  the  subject 
of  the  reward  of  the  fulfilment  of  the  Duties  of  the  Life- 
stages  is  meant  to  eulogise  the  meditation  of  the  syllable 
‘Om’  and  it  is  not  meant  to  mention  the  rewards  that 
actually  follow  from  the  said  fulfilment.  If  it  were  meant  to 
eulogise  the  meditation  of  ‘  Om  \  and  also  to  mention  the 
rewards  actually  following  from  the  due  fulfilment  of  the 
Duties  of  the  Life-stages,— then  there  would  be  syntactical 
split.  Hence  the  conclusion  is  that  when  the  text  speaks  of 
Immortality  as  the  reward  of  meditating  on  ‘Om’,  with 
reference  to  the  duties  of  the  Life-stages  already  known 
through  ten  S'mrtUexts, — it  only  glorifies  the  meditation 
'  of  ^Om^.  This  is  similar  to  the  case  of  such  an  assertion 
as  ‘Service  under  Purnavarman  brings  only  food  and 
j  clothing,  while  that  under  Rdjavarman  brings  rewards 
equal  to  kingship*.— The  syllable  ‘Om’  really  is  the  ‘true’^ 
the  Highest  Brahman,  being,  as  it  is,  the  representative 
(image,  name)  of  this  latter, — -as  declared  in  the  Katha-- 
I  Upanisad—  This  syllable  indeed  is  the  Brahman,  verily  this 
syllable  is  the  Highest  hence  it  is  only  right  that  Immorta¬ 
lity  should  be  the  reward  of  meditating  upon  it. 

Some  people  (the  Vrttihara,  acc.  to  Anandagiri)  offer 

the  following  explanation  What  is  meant  by  the  asser¬ 

tion  that  ‘all  these  attain  the  Blessed  Regions’  is  that  persons 
of  all  life-stages  without  any  distinction,  reach  the  Blessed 
'  Regions  by  the  due  performance  of  their  duties,  even 
^  without  having  attained  the  True  Knowledge  (of  Brahman), 
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— and  in  this  general  assertion,  there  is  nS  exception  made 
in  regard  to  the  Wandering  Mendicant  (the  Renunciate) ;  in 
fact,  for  the  Wandering  Mendicant  also,  Knowledge, 
Restraints  and  Observances  have  been  prescribed  and  all 
this  constitutes  ‘Austerity  which  has  been  placed,  in  the  text 
in  the  second  category  in  the  words  ‘  Austerity  itself  is  the 
second  \  where  the  term  ‘austerity’  includes  both  the  Ascetic 
and  the  IFandcmg  Thus  the  meaning  of  the 

second  clause  also — ‘One  who  rests  firmly  in  Brahman  attains 
immortality  is  that  among  the  same  said  persons  in  all 
the  four  life-stages^  if  any  one  Wests  firmly  in  Brahman —ie. 
Meditates  upon  ‘  Om  * — he  attains  immortality  ;  that  such  is 
the  meaning  is  clear  from  the  fact  that  all  persons  (in  the 
four  Life-stages)  are  equally  entitled  to  it, — and  that  the 
‘  firm  resting  in  Brahman  ’  has  not  been  expressly  preclud¬ 
ed  (from  any  one  of  the  four  Life-stages) ;  and  that  it  is 
quite  within  the  capacity  of  all  these  persons  to  ‘  rest  firmly 
in  Brahman  ’  (i.e.  meditate  on  *  Om  which  represents 
Brahman)  during  the  intervals  of  the  performance  of  their 
duties  (relating  to  their  respective  life-stages)  ; — nor  is  the 
connotation  of  the  term  ‘  resting  firmly  in  Brahman  '  rigidly 
restricted  by  convention  to  the  Wandering  Mendicant  only  ; 
like  such  ordinary  words  as  ‘  Barley,  Boar’  and  the  like; 
as  its  use  is  based  entirely  upon  the  fact  of  *  resting  in 
Brahman  ’  (which  is  what  it  literally  connotes) ;  while 
words  that  have  their  use  dependent  entirely  upon 
convention  do  not  have  their  use  dependent  upon  any  such 
connotation  of  the  term,  (etymologically).  Then  again,  it  is 
possible  for  all  men  to  ‘rest  in  Brahman*.  Thus  then 
wherever  this  basis  of  the  use  of  the  term,  ‘  resting  firmly 
in  Brahman  ,  is  present, — every  one  such  person  comes 
under  the  connotation  of  the  term ‘  firmly  resting  in  Brah¬ 
man  ,  and  there  is  no  reason  for  narrowing  its  connotation 
to  the  Wandering  Mendicant  alone  ;  and  hence  it  cannot  be 
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right  to  SO  restrict  it.— Further,  Immortality  cannot  follow 
merely  from  entering  into  the  life-stage  of  the  Wandering 
Mendicant-,  for,  if  that  were  so,  then  there  would  be  no 
need  for  True  Knowledge  (which  alone  can  bring  Immorta- 
lity)._It  might  be  argued  that  ‘  v.  hat  leads  to  Immortality 
is  True  Knowledge  as  accompanied  by  the  life  of  the  Wander¬ 
ing  Mendicant'.— But  that  cannot  be  right:  because  the 
duties  relating  to  the  other  (three)  life-stages  are  as  im- 
portant  ‘  duties  ’  as  those  relating  to  that  of  the  Wandering 
Mendicant ;  hence  if  Duty  coupled  with  True  Knowledg^  be 
what  brings  Immortality,  then  that  also  applies  equally  to 
the  Duties  of  all  the  life-stages  (not  to  those  of  the  Wander¬ 
ing  Mendicant  only).  Nor  is  there  any  direct  decWation  to 
the  effect  that  Final  Liberation  comes  only  to  the  Wandering 
Mendicant  resting  firmly  in  Brahman,  and  not  to  others.  ^  In 
fact  the  thesis  of  all  the  Upanisads  is  that  Final  Liberation 
follows  from  True  Knowledge.  Hence  the  meaning  of  the 
text  must  be  that,  from  among  persons  duly  performing  the 
duties  of  their  own  life-stages,  if  any  one  ‘  rests  firmly  in 
Brahman  he  attains  Immortality. 

This  interpretation  is  not  right ;  as  there  is  clear  in¬ 
compatibility  between  the  basic  principle  underlying  ‘Action* 
and  that  underlying  ‘True  Knowledge’.  For  instance, 
injunctions  relating  to  ^cfion— such  as  ‘Do  this  ,  ‘Do  not  do 
this’,— proceed  on  the  basis  of  such  notions  of  diversity  as 
those  of  the  Actor  and  the  Active  Agencies,  of  the  Action  and 
of  the  Result  of  the  Action  :  and  all  these  diverse  notions  do 
not  proceed  from  the  scriptures,  being  found,  as  they  are,  in 
all;  living  beings  (and  not  confined  to  men  only)  ;— on  the 
other  hand,  the  basic  principle  underlying  True  Knowledge 
has  its  basis  in  such  scriptural  texts  as  ‘  Being,  one, 
without  a  record’,  ‘AU  this  is  Self  alone',  ‘All  this  is 
Brahman  alone and  it  does  not  appear  until  it  h^  set 

aside  all  ihose  common  notions  of  Action^  Actor  ana  Resn  It 
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on  which  the  Injunctions  of  Action  are  based  ;  the  reason  for 
this  is  that  there  is  complete  incompatibility  between  the 
notion  of  diversity  (on  which  all  Action  rests)  and  the  notion 
of  No-difference  (Oneness — upon  which  True  Knowledge 
rests).  For  instance,  until  the,  notion  oi  diversity  involved 
in  the  perception  of  ‘  two  noons  ’  due  to  darkness 
has  been  removed,  there  does  not  appear,  even  on  the  dis¬ 
appearance  of  darkness,  the  notion  of  the  '  one  Moon  . 
And  the  reason  for  this  lies! in  the  fact  that  there  is  incom¬ 
patibility  between  the  idea  based  upon  Knowledge  and  that 
based  upon  Ignorance,  Such  being  the  case,  when  the 
injunctions  of  Action  have  proceeded  on  the  basis  of  the 
notion  diversity, — it  is  only  when  for  a  certain  person 
this  notion  of  diversity  has  been  set  aside  by  the  notion  of 
unity  brought  about  by  the  force,  of  such  texts  as  "One  alone 
without  a  second*,  ‘That  alone  is  real,  all  diversity  of 
modifications  is  unreal’ , — that  such  a  person  desists  from 
all  Action,  for  the  reason  that  the  very  basis  (of  Action) 
has  ceased  to  exist ;  and  it  is  only  such  a  person  who  has 
thus  desisted  from  all  a cii who  is  said  to  ^ rest  firmly 
in  Brahman* ;  and  such  a  person  can  be  only  the  Wandering 
Jkfenc/zcan/,  (Renunciate) ;  it  is  impossible  for  any  others  to 
fulfil  the  said  conditions. — Another  person,  whose  notions  of 
have  not  ceased,  always  sees,  hears,  thinks  of  and 
cognises  things  as  different  (from  himself  and  diverse),  and 
always  thinks  in  such  terms  as  ‘Having  done  this  act,  I  shall 
acquire  such  and  such  a  thing  *  ;  and  certainly  one  who 
thinks  thus  cannot  be  said  to  \  rest  firmly  in  Brahman  ; 
because  his  ideas  are  all  false  and  wrong  as  pertaining 
to  unrealities  which  owe  their  existence  to  mere  modi¬ 
fications  of  speech  [i.e.  have  no  existence  apart  from  the 
merely  verbal  one].  When  the  notion  of  diversity  has 
been  set  aside  as  false,  there  is  no  possibility  of  any  such 
tions  of  means  and  objects  of  cognition  as  are  involved 
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in  idna.  Uke  ‘thU  is  true.  ='?““^,„^koows  aT nS 

•  by  me-,  i"“  “^'X^iTno  poMibility  of  the  ‘  «>» 

nature  of  the-sky  ,  there  n  v  ^  motion 

*,  is  ditty  -on  ““fieSrtrom  Action  and  we» 

of  diversity,  a  man  were  n  ^  setting  aside  of  the 

to  continue  to  act  ,ust  as  down  the  idea  «f 

notions  of  ‘™d  v«  *e°  te*t  decUring 

U„U,  would  become  f^tlted  f  ,  ,he  tmtt. 

Unily  must  be  regarded  as  '’»“  “f  „oh  acts  i- 

prohibiting  the  eating  o  that  (t/nity)* 

Lrsc.i^a  all  the  Upanisads  bear  testimony  to  xna 

Tmirbe  argued  drat  ■;  Umler  the  above  ^-a.-. 

,h.  Vedic  Injunctions  of  Act.on  eco™  mva|^J^^  ^  _ 

before  waking.  rlisrriminating  (wise)  men 

.  “But  the  very  fact  \ 'ike  at  the 

Not  so  ;  because  we  do  “cts '^0! joined  as 

dreinioaciionso/PrMpec  me  ‘  (,„oh  as 

to  be  done  by  "r  o  J  these  are  not  performed 

wealth,  offspring  and  the  3^,h  desire  on  the 

by  '^^."^This  hankering  after  desires  is  not 

strength  of  ^  t  this  non-performance  by  these 

to  be  commended  .  an  J  those  Prospective 

men  does  not  performed  by  those  persons 

.  tram‘sts^3-::ibr;hor^st 

»d'—  BrnUm-dm.  does  not  invalidate 
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the  injunctions  of  the  actions  ;  in  fact,  they  continue  to  be 
duly  performed  by  persons  who  have  not  yet  attained  the 
knowledge  of  .Bra Aman. 

Says  the  opponent—"  (According  to  you  also)  even  for 
Wandering  M endicants,  there  is  no  cessation  of  such  activi¬ 
ties  as  are  involved  in  Begging  for  Food  and  the  like  ; _ in 

the  same  manner  for  the  Householder  and  persons  in  the 
other  life-stages— even  after  they  have  acquired  the  know¬ 
ledge  of  f/nify,  there  need  be  no  cessation  of  such  acts  as 
the  Agnihotra  and  the  like.” 

Not  so;  because  when  we  are  considering  the  validity 
of  certain  sources  of  knowledge,  the  citing  of  an  instance 
of  human  activity- cannot  prove  anything.  For  example 
though  the  act  of  AiZ/ing  has  been  prohibited  by  the  text 
‘One  should  not  encompass  the  death  of  any  man  ’  —  th^ 

mere  fact  of  some  one  having  been  found  to  have  done  the 

Killing  does  not  lead  the  wise  man  who  has  no  hatred  for 

any  body  to  do  the  act  oi  killing  (merely  on  the  st^^gth^ 
the  example  of  the  man  who  has  been  found  to  have  done 

the^iZ/mg)  In  fact,  when  the  notion  of  diversity  which 

IS  the  very  basis  of  the  injunction  of  actions,  has  been  set 
aside  (for  the  wise  man),  there  is  nothing  to  Lrge  thrmrn 
to  the  performance  of  the  Agnihotra  and  such  aas  — in^K 
case  of  the  Reriunciate  beggins?  for  {ooA 
comes  from  hunger  and  such  other  bodilyme^dr"'^'^ 

In  the  case  of  the  Agnihotra  also,  there  would  U 

^urge  coming  from  the/e«ro/.z„  (invoIvS  in  tb  ^ 
performance  of  a  prescribed  act).  ”  the  non- 

Nor  so,  we  reply.  Bef-ntiQ*. +U.,  •  •  • 

still  tied  to  the  notions  of  diversitx  ■  X  t  T  f 
plained  that  only  such  persons  are  entitled  to  the  ' 

•“<'  *»  •!>«  of 
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notions  they  have  not  yet  got  rid  of  ;  and  it  is  only  when  a 
man  is  entitled  to  the  performance  of  an  act  that  its  non^ 
Performance  by  him  entails  sin,  and  not  when  the  man  ha& 
ceased  to  be  so  entitled  :  for  example,  the  Householder  does 
not  incur  sin  by  the  non-performance  of  the  duties  laid 
down  specifically  for  the  Religions  Student* 

“  If  that  be  so,  then  each  and  every  man,  in  his  own 
particular  life-stage,  could  be  a  Renunciate  as  soon  as  the 
notion  of  Unity  would  dawn  upon  him.’’ 

Certainly  not ;  because  (in  the  other  life-stages)  there 
is  no  cessation  of  that  much  of  the  notion  of  diversity  as  is 
involved  in  the  idea  of  owner  and  owned  (which  persists 
throughout  the  three  earlier  life-stages)  ;  and  that  it  so 
persists  is  indicated  by  the  very  nature  of  those  life-stages^ 
which  are  meant  for  the  performance  of  acts,  as  is  clear  from 
such  Vedic  texts  as — ^May  we  perform  acts’  and  the  like.— 
From  this  it  is  clear  that  it  is  only  the  Renunciate,  who- 
is  entirely  devoid  of  all  ideas  of  owner  and  owned ^  who  can 
be  regarded  as  the  Wandering  Mendicant ;  not  so  the 
Householder  and  other  persons. 

“  When  the  injunction  of  the  notion  of  Unity  has 
brought  about  this  notion  of  Unity y  it  has  (ex  hypothesi)  set 
aside  the  notion  of  diversity  based  upon  the  injunctions  of 
actions^ — and  as  a  necessary  consequence  of  this,  there  can 
be  no  possibility  of  such  acts  for  the  Wandering  Mendicant 
as  the  keeping  of  observances  and  restraints  etc.  prescribed 
for  him.” 

Not  so,  we  reply.  Because  the  keeping  of  such  obser¬ 
vances  and  restraints  is  quite  possible  for  the  Wandering 
Mendicant  who  may,  for  the  time  being,  ha.ve  deviated  from 
the  notion  of  Unity  on  account  of  Hunger  and  such  other 
physical  needs  ;  specially  as  the  observances  and  restraints 
are  for  the  purpose  of  desisting  from  activity  (and  not  of  doing 
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any  positive  act).  Nor  does  the  keeping  of  the  observances 
and  Vestraints  involve  recourse  to  activity  that  has  been 
prohibited  (for  the  Wandering  Mendicant)  ;  because  the 
prohibition  relates  to  the  man  before  he  has  realised  Unity. 
Because  a  man  has  fallen  into  the  well,  or  in  a  thorn-thicket 
at  night, — it  does  not  follow  that  he  should  fall  in  it  even 
after  sunrise. 

From  all  this  it  follows  that  the  only  person  who  can 
be  regarded  as  *  resting  in  Brahman  ’  is  the  Renunciate^  the 
Wandering  Mendicant^  ^ho  has  turned  his  back  upon  all 
Actions. 

It  has  been  argued  (by  the  Vritikara)  that  the  blessed 
regions  are  {or  all  persons^  even  those  who  are  devoid  of 
True  Knowledge'^ this  is  quite  true  ;  but  it  is  nof  true  that 
^ ‘the  term  Austerity  includes  the  Wandering  Mendicant  also  . 
— “.:Why  Because  the  character  of  yesting  in  Brahman 
can  belong  to  the  Wandering  Mendicant  only,  as  it  is  he  alone 
who  remains  unmentioned  in  the  text  so  far  ;  as  we  have 
already  explained  above.  Another  reason  for  this  lies  in 
the  fact  that,  for  the  man  who  has  attained  the  Knowledge 
of  Unity,  Austerity  also  ceases ;  just  like  Agnihotra  and 
other  acts.  It  is  only  for  the  man  still  beset  with  notions  of 
diversity  that  there  can  be  need  for  the  performance  of 
Austerities. 

This  same  reasoning  also  serves  to  set  aside  the  views 
that  (a)  “the  resting  in  Brahman  may  appear  during  the 
intervals  of  ritualistic  performance  ”,  and  (b)  that  “there  is 
no  exclusion  by  any  Vedic  Text  of  the  possibility  of  resting 
in  Brahman  (for  persons  other  than  Wandering  Mendicants).** 
Gur  viev^  is  that  it  is  only  when  the  man  has  attained  True 
Knowledge  that,  on  desisting  from  all  activity,  he  can 
become  a  Wandering  M endicant and  this  disposes  of  the 
argument  (urged  against  us)  that  (under  our  view)  the 
acquiring  of  knowledge  becomes  entirely  futile.  • 
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Then  again,  it  has  been  argued  that  “  like  the  terms 
*  barley  ’  and  ‘  boar  \  the  term  ‘  restini  in  Brahman '  has  not 
got  its  connotation  restricted  by  convention,  to  the  Wander¬ 
ing  Mendicant  only.** — This  has  been  already  answered  by 
us,  by  proving  that  the  character  of  ‘  resting  in  Brahman  * 
can  possibly  belong  only  to  the  Wandering  Mendicant^ 
not  to  any  one  else. 

It  has  been  argued  that  “  words  whose  connotation  is 
fixed  by  convention  do  not  depend  upon  any  other  consi¬ 
derations  (as  those  of  etymology  and  the  like)  — But  that 
is  not  right.  Because  we  find  many  such  words  as 
(a)  *  Householder  ’  {Grhastha),  {b)  ‘  Wood-cutter  ’  {Taksa) 
(c)  *  Wandering  Mendicant  *  (ParivrSjaka)  and  the  like ;  as  a 
matter  of  fact,  even  all  these  terms  have  their  connotations 
dependent  upon  (a)  the  act  of  living  in  the  JFfonsc,  (b)  the  act 
ojf  wood-cutting,  and  (c)  the  act  of  wandering  about  in  search  of 
food  (which  acts  are  etymologically  signified  by  the  terms) ; 
and  yet  they  are  found  to  have  their  connotations  fixed  by 
convention,  as  applying  to  persons  in  the  two  life-stages  (of 
Householder  and  of  Wandering  Mendicant)  and  to  a  parti¬ 
cular  caste,  that  of  the  wood -cutter.  But  it  does  not  follow 
from  this  that  those  terms  are  applicable  anywhere  arid 
everywhere  where  the  said  conditions  may  be  present  [i.  e, 
by  merely  living  in  house  one  does  not  become  a  House¬ 
holder^  nor  does  he  become  a  Wandering  Mendicant  merely 
by  wandering  about  in  search  of  alms] ;  because  such  is  not 
the  recognised  connotation  of  the  terms.  Similarly  in  the  case 
in  question  also,  the  term  ‘  resting  in  Brahman  ’  can,  in  the 
present  context,  have  its  connotation  restricted  to  the  person 
who  has  desisted  from  all  actions  and  their  agencies  and  has 
become  a  Wandering  Mendicant^  i.e.  the  Renunciate  who 
has  entered  upon  the  final  life-stage,  and  is  technically  called 
*Paramahamsa\  That  this  is  so  is  indicated  by  the  mention 
of  the  principal  reward  of  /mm orffl/f/y  accruing  as  to  him. 

au.8 
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From  all  this  it  follows  that  it  is  this  ‘  Wander  iniMendicancf 
that  is  meant  by  the  Veda  (as  leading  to  Immortality),  and 
not  that  in  which  people  take  to  the  Sacrificial  Thready  the 
Tripple-Stick,  the  Water-Pot  and  the  rest ;  that  this  is  so  is 
also  shown  by  such  Vedic  texts  as  “With  shaven  head,  with 
no  belongings  and  no  attachment  etc/  To  the  same  end 
there  are  such  Vedic  Texts  as  the  following  in  the  S'vetSsh^ 
vaiara-Upanisad- The  Highest  sacred  place  is  for  those  who 
are  above  the  ordinary  lifer  stages /—and  in  such  Smrti  Texts 
as  ‘Without  praise,  without  obeisances,  etc. ;  so  also  in  such 
Smrti-Texts  as — ^‘It  is  for  this  reason  that  Renunciates,  seeing 
through  the  end  of  things,  do  not  perform'  actions.’ — ‘Hence 
one  knowing  Dharma,  should  be  without,  differj^lliptmg 
marks,  or  with  unobtrusive  marks’,  etc.,. etc,  . 

The  ‘renunciation  of  Action’  which  is=  p^^JOu^ded  by 
the  Safikhyas  is  •  wrong  ;  ■  inasmuch,  as  th^illrimit  the 
reality  of  such  distinctions  as  between  ^Actkm*,  ‘Active 
Agency*  and ‘Results/ 

Similarly,  the  theory  of ‘Void  (Nihilism)  propounded 
by  the  Bauddhai,  and  the  consequent  denial  of  the  ‘Active 
Agent*,  (as  the  performer  of  Action)— are  not  right ;  as 
they  admit  the  reality  of  the  person  who  holds  the  said 
thedry. 

Then,  there  is  the  theory  based  upon  sheer  laziness  that 
‘One  should  not  perform  actions* .  This  also  is  not  right, 
because  for  such  people  the  notion  of  the  ‘Active  Agent*  has 
not  been  set  aside  by  any  valid  source  of  knowledge. 

From  all  this  it  follows  that  it  is  only  when  on  the 
strength  of  the  Vedantic  Texts,  one  has  reached  firm 
conviction  regarding  Unity,  that  he  reaches  the  real  ‘Renun¬ 
ciation  of  Action  which  constitutes  the  stage  of  the 
Wandering  Mendicant  and  that  of  ^Resting  in  Brahaman\ 
From  this  also  it  follows  that  if,  in  a  certain  case,  a  House- 
*  4der  has  attained  the  knowledge  of  unity  (and  thereby  set 
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aside  all  notions  of  diversity)  he  also  naturally  attains  the 
position  of  the  and erin§  Mendicant,. 

Objection  :  Such  a  Householder,  taking  to  the  life  of 

the  Wandering  Mendicant^  would  incur  the  sin  of  dests^^ing 
his  Fires,  as  declared  in  the  Smrti  texts — -**One  who 
destroys  his  fires  becomes  the  murderer  of  the  bravest 
among  deities’*. 

Not  so,  because  in  such  a  case,  the  fire  becomes  des-  ’ 
troyed  by  its  own  destiny;  in  fact,  the  fire  becomes  destroyed 
by  itself  as  soon  as  the  conviction  of  Unity  is  realised  ;  as 
declared  in  the  S  ruti  Texts — ‘The /freness  of  the  fire  has  dis- 
api^ared  etc,,  etc/— Hlice  by  taking  to  the  life  of  the  Wan- 
defin^  Mendicant^  the  Householder  does  not  incur  any  sin. 

BHASYA — The  text  next  describes  that  (Being  or 
Entity)  by  resting  in  which  one  attains  Immortality. 

TEXT — Prajapati  brooded  upon  the  Regions  ;  from 
these,  thus  brooded  upon,  the  Threefold  Science  issued 
forth.  He  brooded  upon  this,  and  from  this,  thus  brood¬ 
ed  upon,  issued  the  syllables  *Bhuh\  *Bhavah'  and  "Svah^ 
-(2) 

BHASYA — Prajapati  i,e,,  Virat  or  Kashyapa  thought  of 
the  Regions;  and  in  order  to  get  at  the  essence  of  these 
Regions,  He  brooded  over  them, — -continued  to  think  of, 
reflect  upon,  them.— From  these,  thus  brooded  upon,  the 
Threefold  Science  issued  forth, — as  the  essence  of  the 
Regions  ;  that  is,  the  said  Science  became  revealed  to  the 
mind  of  Prajapati, — He  brooded  upon  the  Science  etc.,  etc., 
as  before ; — and  from  the  Science,  thus  brooded  upon,  the 

following  syllables  issued—  bhuh  '  bhuvah  ’  and  ^  svah  \ _ 

which  are  called  ‘  KyaAr^is.’ — (2) 

TEXT— He  brooded  upon  these  ;  from  them  thus 
brooded  upon^  issued  the  syllable  ‘  Om  just  as  all 
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4  are  permeated  by  the  stalk,  so  is  all  i 
ited  by  the  syllable  \  The  ‘  Om  *  s; 

^8  _yea,  the  syllable  ‘Om‘  is  all  this. — (3 
lYA— He  brooded  over  the  said  syllables 
brooded  upon,  issued  the  syllable  ‘  om  and 
Brahman. — ^The  rest  describes  what  this  is  like 
as  all  leaves,— all  parts  of  the  kaves,— are  pertn^ 
-pierced,  i.  e.  pervaded— by  the  stalk— the  twig  to  wh 
leaves  hang,— so,  in  the  same  manner  is  all  Spee 
words— permeated  by  the  syllable  ‘  Om  \  which  is  Br 
the  very  image  of  the  Supreme  Se|^j^  as  declared  i 
Vedic  texts  as—  ‘  The  letter  A  is  all  speech  Every 
is  a  mere  evolute  of  the  Supreme  Self  ;  hence  all  this 
syllable  ‘  Om.’— The  repetition  is  meant  to  indicate  t 
portance  of  the  declaration.— The  description  of  the 
of  the  Regions  and  other  things  serves  the  purp 
eulogising  the  syllable  ‘  Om.’  (3) 

End  of  Section  (23)  of  Discourse  II 


Section  (24) 

BHASYA — In  course  of  the  treatment  of  Medita 
Sama,  the  Text  has  precluded  the  possibility  of  the 
that  the  syllable  ‘  Om’  is  an  auxiliary  to  Ritualistic 
and  has  raised  its  position  to  a  high  level  by  describi 
the  image  of  the  Supreme  Self  and  as  the  means  of 
ing  immortality.  It  now  proceeds  to  expound  the  n 
tions  of  SUma,  Homa  and  Mantra,  as  constituents 
Sacrificial  Act  which,  forms  the  subject-matter 
Discourse. 

TEXT— The  Teachers  of  Brahman  declar 
the  ‘Morning  Extraction’  appertains  to  the 
the  V  Midday  Extraction  ’  to  the  Rudras,  and  the 
*  ^g  Extraction  ’  to  the  Adityas  and  the  V Hvedevas 
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>s  are  permeated  by  the  stalk,  so  «  all  Sp^ch 

^ted  by  the  syllable  ‘  Om  .  The  Om  syllable 

is —yea,  the  syllable ‘Om  is  all  this.  (  ) 

SYA-He  brooded  over  the  said  syllables  ;  /rom 

jbrooded  upon,  issued  the  syllable  om  .  and  ths 

D  h  nn  The  rest  describes  what  this  is  like  .  J 
Braftrnan.-The  ^st  d  ^  leaves.-are  permeated- 

“  Vf  e  ^rvaded-by  the  stalk-the  t^vig  to  which  the 

r"  W -7o  in  the  same  manner  is  all  Speech-e& 
l7^Ji;eLatehy  ^^esyllMe^n. 

the  very  image  of  the 

of  S.O  Supremo  Self  ,  h'”” ^  “  “t 

’’“'‘‘"AhTSemC-T^eTiriJ^iouS  the  orWu 
Keltegion,  »a  other  thmgs  »rves  the  purport  of 

eulogising  the  syllable 

End  of  Section  (23)  of  Discourse  11 

Section  (24) 

BHASYA-ln  course  of  the  treatment  of  Meditation  on 

S-  n  the  Text  has  precluded  the  possibility  of  the  notion 

SisTif  SSmay  Homa  and  Mantra,  as  constituents  of  t  . 
Sacrificial  ^cr  which  forms  the  subject-matter  o 

•  Discourse.  ,  i  i  ^ 

■raXT-Th.  Teachers  of  Brahman 

,h.  ‘Momins  j°  w  e”, 

the  ‘  Midday  Extraction  ’  to  the  Rudras  and  the  tver 

ing  Extraction  ’  to  the  Adityas  and  the  Viioedews.  ( 
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.  I  1  „  1.1.^  eirllahle  *  Om  -  The  U 


all  Speech 

11  ui-'nm'  The  ‘  0m‘  syllable 

Brahman.— ins  re  leaves. — are  permeated— 

as  the  stalk-the  twig  to  which  the 

•pierced,  1.  e.  pervad  ^  manner  is  all  Speech-all 

leaves  hang,  ,  ,l]nhle'Om\  which  is  Brahman, 

i^g"  Su^m  SJjf  •  , 

Vedic  texts  as-  c-^f  .  hence  all  this  is  the 

^  r/aMe'^Or’-Thlt^tition  is  meant  to  indicate  the  im- 

;^!::L?Ahe  aecWaUon.-^®  ^e.^^ 

of  the  Regions  and  other  thmgs  serv 

eulogising  the  syllable  Om. 

End  of  Section  (23)  of  Discourse  11 

Section  (24) 

T  4-V..^  tri»atment  of  ^/leditation  on 

r„”“  salrH<.n.«  “Od  M  conswu^ts  o  tU 

Sw7.i.i  Ad  wbid.  *e  subH».-m..«r  ot 

^'^TOXT-The  Teacher,  e(  Brahma,  declare  that 
the  ‘Morning  Ertraction  ’  apperlmn. 
the  ‘  Midday  Extraction  ’  to  the  Radras,  ^nd  the  E  ^- 
ing  Extraction  ’  to  the  Myas  and  the  Viicet/etas.— (1 ) 
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T^f^SYA — The  Teachers  of  Brahman  declare  that  what 
is  known  as  the  ‘Morning  Extraction’  appertains  fofftc 
Vasas ;  which  means  that  this  Region  (Earth)  connected 
with  the ‘Morning  Extraction’  is  held  in  sway  hy  these 
Lords  of  the  Extraction  (the  Vasas).— Similarly  the  region 
of  the  Sky  is  held  in  sway  hy  the  Rudras  who  are  Lords  of 
‘  Midday-Extraction  ’ .  Similarly  the  third  region  is  held  in 
sway  hy  the  Adityas  and  Vi'sOedevas  who  are  Lords  of  the 

‘EveningExtraction'.— Thus  then  there  is  no  Region  left 
for  the  Performer  of  Sacrifices.— (1)  _  ^  ^ 

TEXT— Where  then  is  the  Sacrmcer  s  Region  f  If 
one  does  not  know  this,  how  can  he  perforin  (the 
Sacrifice)  ?  If  he  knows  it,  he  should  perforin  (it).  (2) 

BHASYA _ For  the  above  reason,  the  question  arises 

When  then  is  the  Re&ion  for  the  Sacrificer -for  attaining 
which  he  performs  the  sacrifice?  The  sense  of  the  question 
is  that  there  is  no  Region  for  him.— Iri  view  of  the  Vedic 
Text—  One  who  performs  a  sacrifice  does  so  for  he 

nurpose  of  attaining  a  Region ’,-if  there  is  no  Region  for 

?he?acrificer,  then  if  one  who  performs  the  sacrifice  does 
not  Ww  the  means  of  making  the  Region  his  own -such 
Teans  consisting  in  the  knowledge  of  the  ramifications 
Zsnma,Hcmaand  Mantras,-ho  is  ignorant ;  and^eing 
fjorlt  how  could  he  perform  a  sacrifice?  Td^t  is 
to  sTin  no  way  could  he  ever  become  a  sacn/icer.- 
The  purpose  of  all  this  is  to  eulogise  the  knowledge  of 
Sal  and  the  sacrificial  details,  and  it  does  not  mean 
iaTthe  performance  of  the  sacrtfice  is  forbiddem  for 
one  who  knows  merely  the  sacrificial 
-vnorant  of  the  aforesaid  Sama  and  the  rest.  For 

sellce  were  taken  as  eulogising  the  knowledge  of  Sama 

TZ  rest,  and  also  as  forbidding  the  performance 

Further,  in  the  section  dealing  with  U?asu  ^na  . 
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have  already  explained  that; the  performance  of  Ha^^j^ices  is 
permissible  for  the  ignorant  also.— On  the  other  hand 
if  he  knows  the  Santa  and  other  means,  as  are  going  to  [>t 
described; — he  should  perform  the  sacrifice — -(2) 

TEXT — Before  the  commencing  of  the  "  Morning 
Chant sitting  behind  the  Garhapatya  Fire,  and  facing 
the  North,  he  sings  the  Sama  sacred  to  the 

BHASYA — -The  text  proceeds  to  expound  what  it  is 
that  should  be  known  by  the  Sacrif icer  5 e/ore— prior  to 
— the  commencing — beginning — of  the  *  morning  chani\  sitting 
hehind— at  the  back  of— the  Garhapatya  Fire,— and  facing 
the  North  he  sings  the  SSma  sacred  to  the  e*  that 

of  which  the  Fiisas  are  the  presiding  deity. — (3) 

TEXT— ‘  Open  the  gate  of  the  Region,  so  that 
may  look  upon  Thee,  for  the  purpose  of 
kingdom  — (4) 

IT  Region  of 

&rth,  1.  e.  for  attaining  this  Region  .—through 

Rciion.  S«:„„  tt, 

That  would  he  the  Sacrificer’s  reaJ  f  ’  i.  ■  •' 

go.’— f5)  ^acriticer  s  region  to  which  I  would 


we, 
attaining 

the 
that 
aiimning' 


<5) 

bhasya 


(in  the  fire}— with  thlfMararai^AZra^^  ^^7 
down  to  Thee— Thou  who  art 

^£-lli-gIn  theRegion,-i.e,  dwellin^n^hTp 
would  b.  .be  SgilTotS:'  '  ’^fr  ■■ 

,  TEXT-Herein  the  SalZ  ,  ^  S°-~-(5) 

U^ysy-rSvaha\  RemoZ  “hi" hoU^ 

ove  tile  bolt  ,  and  saying 


r 
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this  he  stands  up,  and  the  Vasus  offer  to  him  the 
‘  Morning  Extraction  ’ — (.6) 

BHA^YA — Herein — in  the  said  Region, — the  Sacri- 
fieer,  after  the  lapse  of  his  lifespan, — i.  e.  on  death, — 
pours  the  libation,  saying  ‘  Svahs  1  Remove — tafee  out — the 
holt — the  bar  to  the  entrEince  to  the  Region  ’ ; — having 
recited  this  Mantra,  he  stands  up.— By  all  these  means  the 
Region  connected  with  the  ‘  Morning  Extraction  ’  becomes 
secured  from  the  Vasus  ;  hence  these  Vasus  offer  the ‘Morn" 
ing  Extraction  ’  to  the  Sacrificer. — (6) 

TEXT — Before  the  commencement  of  the  ‘  Midday 
®***'®*'^*®®  *>  sitting  behind  the  Agnldhrlya  Fire, — and 
facing  the  North,  he  sings  the  Sama  sacred  to  the 
Rudras. — 

‘  Open  the  door. . for  sovereignty  of  the  Shy 

. (7)-(8)- 

BHASYA — Similarly,  sitting  behind  the  Agmdhr%ya  Fire,- 
i.  e.  the  Daksinagni and  facing  the  North,  he  sings  tl« 
Sama  sacred  to  the  Rudras,  i.e.  the  Ssma  of  which  the  Rudras 
are  the  Deity,— for  the  purpose  of  attaining  VairSjya, 
{sovereignty  of  the  Sky). — (7-8) 

TEXT — Then  he  pours  the  libation,  (saying) — 
‘Adoration  to  Vayu,  dwelling  in  the  Shy,  dwelling  in  the 
Region  !  Secure  the  Region  for  me,  the  Sacrificer 
That  would  be  the  Sacrificer’s  Region  to  which  I  would 
go!’— (9) 

Herein  the  Sacrificer,  after  the  lapse  of  his  life-span, 
says  ‘  Svaka  !  Remove  the  bolt  ’,  and  saying  this,  he  stands' 
***(10*)  offer  to  him  the  ‘  Midday  Extraction 

A~D Welling  in  the  sky  etc.,  etc,, — as  above. 


120 


CHANDOGYA  UFANISAD  [  II.  xxiv.  11 - 


TEXT— Before  the  commencement  of  the  Third 
Extraction,  sitting  behind  the  Ahavanfya  Fire,  and  facing 
the  North,  he  sings  the  Sama  sacred  to  A ditya  and  that 
sacred  to  the  VVspedevas^ — ( 11) 

‘  Open  the  door..... . . . .for  sovereignty  over 

Heaven.’ — (12) 

This  to  the  Adityas,  The  following  to  the  Visve- 
devas^ — ‘  Open  the  door.... . for  supreme  sovereignty 

-(13) 

BHASYA — Similarly,  sitting  behind  the  Hhavamya  Fir  e 
facing  the  North,  he  sings  the  Sama  sacred  to  Aditya—L  e. 
the  Sama  of  which  Aditya  is  the  deity,— and  also  the 
sacred  to  the  Vi'soedevas, — for  the  purpose,  respecti’^^, 
of  acquiring  ‘sovereignty  over  Heaven  ’  and  ‘supreme 
sovereignty.  -■ — (11,12,13)  * 

TEXT — Then  Jhe  pours  the  libation,  (saying)— 
‘Adoration  to  the  Adityas  and  to  the  Wsvedevas^  dwell- 
ing  in  Heaven  and  dwelling  in  the  Region  !  Secure  the 
region  for  me,  the  Sacrificer  ’.*^(14) 

‘  That  would  be  the  Sacrificer ’s  Region,  to  which 
I  would  go.’ — Herein  the  Sacrificer,  after  the  lapse  of 
his  life-span,  says — "  Svaha  Remove  the  bolt  and 
saying  this,  he  stands  up. — (15) 

BHASY A— Z)u?e//fn^  in  Heaven  etc.,  etc.;— the  rest  is  as 
before  ;  the  only  difference  is  that  the  forms  ‘  hindata  ’  and 
*  apahata  *  are  in  the  plural  number  (on  account  of  tho 
deities  addressed  being  many  in  number).— All  this  is  to  be 
said  by  the  Sacrificer,  as  is  clearly  indicated  by  the  expres¬ 
sions  "etasmi  ,  (‘I  would  go’)  and  '  At ra  YajamanaK  (‘Herein 
the  Sacrificer ’). — (14,  15) 

TEXT— The  and  the  Vi^vedevas  oiftr  to  him 

the  Third  Extraction’.— He,  verily,  knows  the  measure 
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of  the  Sacrifice  who  knows  this, — yea,  who  knows 
this. — (16) 

BHASYA — He  i.e.  the  Sacrificer  who  knows  the  Sama 
and  the  details  as  described  above,  knows  the  measure— 
real  nature— o/  the  Sacrifice,  as  described  ;  Who  knows  this, 
yea,  who  knows  this’ — the  repetition  is  meant  to  indicate  the 
end  of  the  Discourse. 

End  of  the  Section  (24)  of  Discourse  11 


DISCOURSE  III 

MEDITATION  OF  THE  SUN 
Section  (1) 

BHXsYA— At  the  outset  of  the  third  Discourse  begin 
ning  with  the  words  Asau  v5  AdityaK ,  'This  sun  verily*,  we 
set  forth  the  connection  (between  the  two  Discourses,  II  and 
IH)  ; — At  the  close  of  the  immediately  preceding  Discourse 
(11),  it  has  been  said— ‘One  who  knows  the  measure  of  the 
Sacrifice  etc.,’  and  there  have  been  expounded  the  ramifi- 
i^tions  of  S&ma,  Homa  and  Mantras,  as  appertaining  to 
Sacrifices,  and  as  forming  part  of  Sacrifices  and  thereby 
bringing  about  particular  results.  It  is  the  Sun  who  siuiws 

with  brilliant  effulgence  and  represents  the  embodiment  of  the 
.successful  accomplishment  of  all  Sacrifices;  it  is  the-Sun  who 
representing  the  fruition  of  the  actions  of  all  animate  ^ings, 
is  the  visible  sustainer  of  all.  For  these  reasons,  it  is  only 
right  and  proper  that  after  the  exposition  (at  the  close  of 
Discourse  II)  of  the  ‘Sacrifice’  we  should  expound  the  medi¬ 
tation  upon  the  Sun  who  is  the  summation  of  the  results  of 
all  Sacrifices,  as  leading  to  the  fulfilment  of  the  highest  of 
all  purposes  of  men. — ^With  this  intention,  the  Text  proceeds 
with  the  next  Discourse. — 

TEXT — ‘Om’ !  This  Sun  verily  is  the  Honey  of  the 
Deities  ;  of  this.  Heaven  is  the  curved-beam,  the  Sky 
is  the  hive  and  the  Rays  are  the  eggs. — (1 ) 

BHA§YA— TAis  San  verily  is  the  Honey  of  the  Deities 
etc.— The  Sun  is  called  the  ‘honey’ ,  ‘Madhu’ ,  of  the  Deities 

because  He  delights  them,  and  hence  is  like  Honey.  It  is 
going  to  be  described  later  on  how  embodying  the  results  of 
all  sacrifices,  the  Sun  is  a  source  of  delight  to  the  Fasns 
nd  other  Deities.— The  Text  next  explains  in  what  way  the 
n  is  like  Honey.— 0/  this— Honey  in  the  shape  of  the  Sun, 
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the?  Heaven  is  what  the  enrved-heam  is  for  the  Bee-honey;  as 
a  matter  of  fact,  the  Heaven  appears  like  a  curved  surface. 
The  Sky  is  the  Hive^ — the  Sky  appears  to  be  hanging  by 
Heaven,  just  as  the  Hive  hangs  by  the  roof -beam  ;  and 
through  this  similarity  to  the  Bee-hive,  the  Sky  is  likened  to 
the  Hive  ;  and  also  because  the  Sky  is  the  abode  of  the  Sua, 
just  as  the  Hive  is  the  container  of  the  Honey. — ‘ 

Rays  etc' — ^The  Earths  moisture  absorbed  by  the  Sun’s 
rays,  is  what  is  known  as  water  in  the  kingdom  of 
Heaven  ;  and  as  this  moisture  is  contained  in  the  rays 
which  are  contained  in  the  hive-like  Sky,  it  has  the  appear¬ 
ance  of  Eggs  deposited  therein,  like  the  Eggs  of  the  Bees  ; 
they  are  spoken  of  as  *Eggs’  in  the  sense  of  being  like  Eggs  ; 
resembling  the  eggs  of  the  Bees  contained  in  the  Bee¬ 
hive. — (1) 

TEXT— Its  Eastward  rays  are  the  eastern  honey- 
cells  ;  the  Rk-verses  are  the  honey-producers  ;  the  ligveda 
is  the  flower  ;  and  those  waters  are  the  nectar  ;  or  those 
same  I}k-verses—i2) 

BHASYA— r/ie  Eastward  rays— the  rays  flowing  to¬ 
wards  the  East — of  the  Sun — who  is  the  Honey  in  the 
Honey— hive, — are  the  Eastern  honey-cells — the  cells,  holes» 
containing  the  honey; — ^these  are  called  ‘Eastern  in  the  sense 
that  they //ou?  — The  Rk-verses  are  the  honey-pro¬ 

ducers, — inasmuch  as  they  ‘produce  the  honey  ,  which  is  re 
and  is  contained  in  the  Sun ;  as  the  bees  extract  the  juice  f  ron 
flowers  and  produce  honey  ;  and  the  Rgved a  which  contains 
the  Rk-verses  is  like  the  flowers  which  contain  the  Honey. 
Inasmuch  as  the  name  ^Rgveda'  is  applied  to  the  collections 
of  Rks  and  Brahmanas,  which  are  mere  words,  there  cannot 
flow  from  these  any  such  juices  or  effects  (like  Honey) 
as  could  be  tasted  (enjoyed)  ;  hence  the  term  'Rgved a'  here 
should  be  taken  as  standing  for  the  Acts  prescribed  in 
the  Rgveda  ;  as  it  is  only  from  these  acts  that  there  can  flow 
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honey  “like  results.  Just  as  the  bees  produce  honey  out  of 
the  juices  extracted  from  flowers, — so  the  Rk-verses  pro¬ 
duce  honey’  out  of  the  waters  (results)  extracted  from  the 
Acts  (which  are  thus  like  flowers),  **  W^hat  are  those 
waters?* — ^The  offerings  consisting  o{  Som a-- juice.  Butter 
and  Milk,  which  are  thrown  into  the  fire  at  sacrificial  per¬ 
formances  ;  and  these,  on  fruition,  become  Nectar  ;  i.e.  they 
lead  to  immortality;  and  being  extremely  juicy,  they  become 
Waters.— Or  those  same  Rk-verses, — extracting  the  juice — 
like  the  bees  extracting  the  juices  from  flowers, — (are 
themselves  the  nectar),- — (2) 

TEXT — They  pressed  this  l^gveda.  From  it,  thus 
pressed,  there  proceeded  its  Essence,  in  the  form  of 
fame,  resplendence,  efficient  sense-organs,  strength 
and  eatable  food. — (3) 

BHASYA — They  pressed— exerted  pressure  upon — this 
Rgveda — :i.e.  the  Sacrificial  Act  prescribed  in  the  Rgveda, 
which  is  like  the  flower  (from  which  Honey  is  extracted); 
It  is  only  right  that  when  the  Act  is  performed  with  the 
R!.k-vers3$  used  as  Mantras  equipped  with  such  'S'astra* 
(Recitation)  and  other  details,  it  gives  out  the  Essence 
which  is  productive  of  Honey ;  just  as  it  is  only 
when  the  flowers  are  sucked  by  bees  that  Honey  is 
produced.— This  is  explained  by  the  words—*  From 
it— thus  pressed  etc,  Qucssfio/i-^^X^hat  is  that  *Essence^ 
‘which  is  described  as  proceeding  from  the  pressure 
exerted  by  the  bees  in  the  shape-  of  the  Rk-versesT* 
—Answer  fame- reputation,  —resp/cndencc— effulgence 
of  body, — efficient  sense-organs — equipment  of  virile  organs 
free  from  all  weaknesses,— A— power,— and  eatable 
food,  food  that  is  eatable,  by  the  daily  use  of  which  the 
deities  continue  to  live  this  was  the  Essence  that  pro¬ 
ceeded  out  of  Action  in  the  shape  of  Sacrifices.— (3) 
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TEXT — It  flowed  out ;  it  went  round  the  Sun;  this  is 
what  appears  as  the  red  colour  in  the  Sun.^(4) 

BHASYA— — all  this,  beginning  with  Fame  and  ending 
with  eatable  foody — flowed  out— went  forth  copiously  hav** 
ing  flown  out,  it  went  round  the  Sun, — went  by  the  side  of 
the  Sun,  to  the  East  of  it, — Sacrificial  acts  are  done  by  men 
with  a  view  to  obtaining  such  results  as  Fame  and  the  like» 
with  the  idea  that  ^  I  shall  eat  the  Honey  in  the  shape  of  the 
accumulated  results  of  actions,  as  treasured  in  this  Sun’; 
just  as  cultivators  take  to  agriculture  (for  the  purpose  of 
securing  articles  of  food)’,— This  is  now  exemplified  in  a 
visible  form — This  is  what  etc.,  etc. — ^What  is  it?^ — It  is  what 
is  seen  as  the  red  colour  in  the  rising  Sun. — (4) 

End  of  Section  (1)  of  Discourse  III 


Section  (2) 

TEXT — Its  Southward  rays  are  the  southern  honey 
cells;  the  Yajas-^verses  are  the  honey-producers;  the 
Yajuraeda  is  the  flower  those  waters  are  the  nectar. — 
(1) 

BHASYA — Now,  its  southward  rays  .etc.,  etc,  ;  just  as 
before.* — The  Yajus’Verses  are  the  honey-producers, — those 
that  are  used  at  Actions  prescribed  in  the  Yajurveda — just 
like  the  honey-producing  bees, — as  before. — ^The  action 
prescribed  in  the  Yajurveda  has  the  same  character  as  the 
flower,  and  hence  it  is  spoken  of  as  being  the  ‘flower’. — 
Those  waters — in  the  shape  of  .the  Soma  and  the  rest* — are 
the  nectar, — (1) 

TEXT — Verily  these  Y a  jus-verses  pressed  this  Yajur¬ 
veda  ;  from  it,  thus  pressed,  there  proceeded  its  essence, 
in  the  form  of  fame,  resplendence,  efficient  sense — 
organs,  strength  and  eatable  food. — (2) 
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It  flowed  out ;  it  went  round  the  Sun  ;  this  is  what 
appears  as  the  white  colour  in  the  Sun. — (3) 

BHASYA— TAesc  Yajas-verses  pressed  this  Yajntveda 
__all  as  before.— -This  ‘Honey’  is  seen  as  the  white  colour 
in  the  Sun.-(2-3)  . 

End  of  Section  (2)  of  Discourse  III 


Sectioi4  (3) 

TEXT — Then,  its  Westward  rays  are  its  western 
honey-cells  ;  the  Sama-oerses  are  the  honey-producers  ; 
—the  SSmaoeda  is  the  flower  those  waters  .^s^e  .  the 
nectar.' — (1) 

Verily  these  Sama-verses  pressed  .  this  SSmaveda  ; 
from  it,  thus  pressed,  there  proceeded  its  essence,  in  the 
form  of  fame,  resplendence,  efficient  sense-organs, 
strength  and  eatable  food.  (2) 

It  flowed  out :  it  went  round  the  Sun  ; — this  is  what 
appears  as  the  black  colour  in  the  Sun.— (3) 

BHASYA— /fs  western  rays  etc.,  etc.,— as  before— The 
‘Honey’  proceeds  from  the  SSma. — This  is  the  black  colonry 
in  the  San.— (1-3). 

End  of  Section  (3)  of  Discourse  III 


Section  (4) 

TEXT— Then,  its  Northward  rays  are  its  northern 
honey-cells The  Atharvangirasas  are  the  honey-produ- 
cets  i—iho  ItihSsa-ParSna  are  the  flower  ;— those  waters 
are  the  nectar. — (1) 

These  Atharonhgirasas  pressed  this  I tihSsa- Parana  ; 
from  it,  thus  pressed,  proceeded  its  essence  in  the  form 
of  fame,  resplendence,  efficient  organs,  strength  and 
'table  food. — (2) 
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It  flowed  out :  it  went  round  the  Sun  ;  this  is  what 
appears  as  the  very  black  colour  in  the  Sun.— (3) 

BHASYA — TAen,  its  Northern  rays  etc.^  etc.,  etc. — as 
before.  AtharvQngirasas — are  the  mantra--texts  seen  by 
(revealed  to)  Atharvan — Angiras  ;  these,  as  used  at  sacrifi¬ 
cial  acts,  are  the  honey -producers,  ItikSsa-Purana  are  the 
flowers  ; — the  use  of  Itihasa-Purana  is  well-known  as  to  be 
made  as  part  of  the  *Pariplava -nights^  at  the  A'svamedha 
sacrifice. — This  honey  is  what  appears  as  fAe  very  black  colour 
in  the  Sun — i.e.,  that  which  is  extremely  black. — (1-3) 

End  of  Section  (4)  of  Discourse  III 


Section  (5) 

TEXT — Then,  its  upward  rays  are  the  upper  honey- 
cells  ;  the  esoteric  teachings  are  the  honey-producers  ; 
Brahman  itself  is  the  flower  ;  those  waters  are  the  nectar. 

-d) 

These  esoteric  teachings  pressed  this  Brahman  ; 
from  it,  thus  pressed,  proceeded  the  essence,  in  the 
shape  of  fame,  resplendence,  efficient  sense-organs» 
strength  and  eatable  food. — (2) 

It  flowed  out  ;  it  went  round  the  Sun  ;  this  is  what 
appears  as  scintillating  in  the  centre  of  the  Sun. — (3) 
BH ASY A— iVexf,  its  upward  rays  etc.,  etc., — as  before. 
— Esoteric  —  secret,  undisclosable,  —  teaching — concerning 
the  gateway  to  the  regions,  as  also  the  meditations 
relating  to  the  various  factors  of  the  Sacrificial  Act.— 
These  are  the  honey-producers.— Brahman  itself— 'which 
stands  here  for  what  is  named  ‘Om',  as  indicated  by  the 
context  which  deals  with  Word,— is  the  flower.— The  rest  is 
as  before. — This  honey  is  what  appears— to  the  man  who 
looks  at  it  intently,— fo  be  scintillating— qmYcring— in  the 
centre  of  the  Sun. — (1-3) 
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It  flowed  out  ;  it  went  round  the  Sun  ;  this  is  what 
appears  as  the  very  black  colour  in  the  Sun. — (3) 

BHASYA — Then,  its  Northern  rays  etc,,  etc.,  etc. — ^as 
before.  AtharoUfigirasas — are  the  mantra-texts  seen  hy 
(revealed  to)  Atharvan — Angiras  ;  these,  as  used  at  sacrifi¬ 
cial  acts,  are  the  honey-producers.  Itihasa-Puram  ate  the 
flowers  ; — the  use  of  ItihUsa-Pnrana  is  well-known  as  to  be 
made  as  part  of  the  *Pariplaa a -nights^  at  the  A'smmedha 
sacrifice.—This  honey  is  what  appears  as  the  very  black  colour 
in  the  Sun — i.e.,  that  which  is  extremely  black. — (1-3) 

End  of  Section  (4)  of  Discourse  III 


Section  (5) 

TEXT — Then,  its  upward  rays  are  the  upper  honey- 
cells  ;  the  esoteric  teachings  are  the  honey-producers  ; 
Brahman  itself  is  the  flower ;  those  waters  are  the  nectar, 
“(1) 

These  esoteric  teachings  pressed  this  Brahman  ; 
from  it,  thus  pressed,  proceeded  the  essence,  in  the 
shape  of  fame,  resplendence,  efficient  sense-organs* 
strength  and  eatable  food. — (2) 

It  flowed  out  ;  it  went  round  the  Sun  ;  this  is  what 
appears  as  scintillating  in  the  centre  of  the  Sun.— (3) 
BHASYA— ATcxf,  its  upward  rays  etc.,  etc., — as  before. 
— Esoteric  —  secret,  undisclosable,  — teaching — concerning 
the  gateway  to  the  regions,  as  also  the  meditations 
relating  to  the  various  factors  of  the  Sacrificial  Act.— 
These  are  the  honey-producers. — Brahman  itself — which 
stands  here  for  what  is  named  ‘Gm’,  as  indicated  by  the 
context  which  deals  with  Word,— is  the  flower.~Tht  rest  is 
as  before. — This  honey  is  what  appears— to  the  man  who 
looks  at  it  intently,— ‘to  be  scintillating — quivering— in  the 
centre  of  th^  Sun. — (1-3) 
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TEXT— These  indeed  are  the  Essence  of  the 
Essences  \  Vedas  are  the  Essences,  and  they  are  the 
Essence  of  these ;  these  indeed  are  the  Nectar  of 
Nectars  ;  the  Vedas  are  the  Nectars,  and  these  are  the 
Nectar  of  these.— (4) 

BHASYA— TAese— the  red  and  the  other  colours  des¬ 
cribed  above— arc  the  Essence  of  the  Essences*— Of  what 
Essences  l—The  Vedas  are  the  Essences— having  flown  out 
(so  to  say)  of  the  Regions;  of  these  ‘Essences*  (in  the 
shape  of  the  Vedas), — when  they  appear  in  the  form  of 
Aetion. — the  Red  and  other  colours  are  the  Essence, — i.e., 
the  innermost  Pith. — Similarly,  f  A  esc  are  the  nectar  of  the 
nectars*— The  Vedas  are  the  nectars,  because  they  are 
eternal  ;  of  these  Vedas, — the  Red  and  other  colours  are 
the  Essence.— The  assertion  that  ‘These  are  the  Essence 
of  the  Essences  ete.,  etc.,’  is  meant  as  a  praise  of  the 
Sacrificial  Act.  the  praise  being  that  the  Act  is  so  fruitful 
that  it  brings  about  such  excellent  results.—- (4) 

End  of  Section  (5).  of  Discourse  III 


Section  (6) 

TEXT— That  which  is  the  first  nectar,  upon  that  the 
Vasus  live,  through  the  lead  of  Agni.  Verily,  the  deities 
do  not  eat  nor  do  they  drink  ;  they  are  satisfied  by  merely 
looking  upon  this  nectar, — (1) 

BHA§YA — That  which  is  the  first  nectar, — in  the  shape  of 
the  Red  colour  in  the  Sun,— upon  that  live  the  Vasus, — who 
are  the  masters  of  the  ‘Morning  Extraction’,- — through  the 
lead  of  A^ni, — ^that  is,  with  A^ni  as  their  leader,  they  live 
upon  that  nectar. — The  statement  that  ‘the  Essence  becomes 
eatable  food*  is  likely  to  give  rise  to  the  idea  that  the  Vasus 
eat  the  nectar  as  one  eats  morsels  of  food  ;  hence  the  text 
proceeds  to  preclude  such  a  notion — Verily,  the  Deities 
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do  not  eat ^  not  Jo  they  drink.— Then  how  is  it  said  that 
they  live  upon  the  nectar  ?— It  means  only  this  that 
are  satisfied  by  looking  upon — perceiving  by  all  the  organs  of 
perception,- — th&  said  nectar^ — in  the  shape  of  the  Red  Colour. 
— ^That  perception  through  all  organs  is  what  is  meant  by  *see- 
ing  here  is  indicated  by  the  fact  that  the  act  of  looking 
stands  for  apprehension  through  all  means  of  apprehension. 

Objection. — “The  expression  used  is  ‘by  looking  upon  the 
Red  Colour  ;  then  how  can  the  said  colour  be  the  object 
of  perception  through  all  organs  of  perception  ?” 

Answer  : — ^There  is  no  force  in  this.  Because  ‘  fame  * 
and  other  things  mentioned  are  accessible  to  the  auditory 
and  other  organs  •  for  instance,  Fame  is  perceptible  by  the 
auditory  organ ;  jResp/endence  is  perceptible  by  the  visual 
organ;  the  Efficient  Sense-orgcQi  is  the  efficiency  of  organs 
inferred  from  its  apprehension  of  perceptible  things  ; 
Strength,  is  power,  physical  energy,vigour;— iBfltai?Zc/ood— is 
what  is  eaten  day  after  day  and  conduces  to  the  continuance 
of  the  body; — Essence  is  what  consists  of  all  these,— on 
seeing  which  all  the  deities  become  satisfied  ;  which  means 
that  they  become  satisfied  on  perceiving  all  these  through 
their  organs  of  perception  ;  depending  upon  the  Sun,  they 
are  free  from  all  such  bodily  defects  as  evil  odour  and  the 
like— (1)  ' 

TEXT— They  retire  into  this  colour  they  rise  from 
this  colour. — (2) 

BHASYA — The  question  being— Do  the  Deities  there 
remain  idle,  living  upon  the  nectar  ?— The  answer  is— No  ; 
what  happens  is  that  they  ,  retire  into  this  colour  ;  that  is, 
with  reference  to  the  said  colour,  they  feel  that  it  is  not  the 
occasion  for  their  enjoyment,  and  hence  they  retire  within 
it  — i.e.,  they  remain  neutral.— When  the:time  comes  for  the 
enjoyment  of  the  said  nectar,  then,  out  of  this  nectar— i.e. 
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for  the  sake  of  this  said  nectar,— -oaf  of  this  col  oar  ^  they  n'se. 
i.  c.,  they  become  vigorous.  Even  in  the  ordinary  world  it 
is  found  that  there  is  no  enjoyment  for  persons  who  arc 
idle,  lacking  energy  and  not  doing  anything.— (2) 

TEXT — One  who  knows  this  nectar  thus  becomes 
one  of  the  Fflsas,  and  through  the  lead  of  Agni  becomes 
satisfied  by  looking  upon  this  nectar  ;  he  retires  into 
this  colour  and  rises  for  this  colour. — (3) 

BHASYA — He  who  knows  this  nectar  -as  described 

above— in  the  shape  of  the  the  Honey, — its  being  pressed ^ 
—the  preservation  of  its  Essence,— the  flowing  of  Honey- 
out  of  the  Actions  prescribed  in  the  Rgaeda,  as  the  flower,— 
its  passing  round  the  San,— its  Red  colour,— the  fact  of 
the  nectar  being  located  ^  the  Bee-hive  in  the  shape 
of  the  Eastern  rays,— the  fact  of  its  being  enjoyed  by  the 
Fasas,— the  unification  of  the  person  knowing  this  with  th^ 
— Fflsas,— and  through  Agni  as  leader,  this  person  being 
satisfied  by  merely  looking  on,  rising  on  the  occasion  of 
their  enjoyment,  and  retiring  on  the  lapse  of  that  occasion — 
he  who  knows  all  this,  enjoys  all  this,  just  like  the  Fasus. — (3) 

TEXT— As  long  as  the  Sun  rises  in  th^  sets 

in  the  West,  so  long  does  he  attain"  soveldTfftl^''  of  the 
Fasas,  the  kingdom  of  Heaven.— (4) 

BHASYA — It  is  now  described  for  how  long  the  know¬ 
ing  perspn  lives  upon  the  said  nectar  ; — As  long^  as  the  San 
rises  in  the  East, — in  the  Eastern  quarter,— one?  sets  in  the 
West —so  long  is  the  time  of  enjoyment  for  the  Vasus  ;  and 
so  long  does  the  man  attain  the:  sovereignty  cf  ike  Vasus^ 
the  kingaom  of  Hefli;en,~=-that  is,  he  goes  round  to  that 
position.  He  is  not  like  the  mere  Ritaali St  (without  know¬ 
ledge)  who  resides-  (after  death)  in  the  Moon,  dependent 
^ipon  others,  treated  by  the  deities  as  their  ‘food’ ;  the 
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knowing  man,  in  fact,  attains  sovereignty  and  the  kingdom 
of  Heaven. 

End  of  Section  (6)  of  Discourse  III, 


Section  (7) 

TEXT^ — That  which  is  the  second  nectar,  upon  that 
the  Rudras  live,  through  the  lead  of  Indra,  Verily,  the 
Deities  do  not  eat,  nor  do  they  drink;  they  are  satis-- 
fied  by  merely  looking  upon  this  nectar. — (1)  ^ 

They  retire  into  this  colour  ;  they  rise  from  this 
colour. — (2) 

One  who  knows  this  nectar  thus  becomes  one  of 
the  Rudras,  and  through  the  lead  of  /nJra  becomes  satis¬ 
fied  by  looking  upon  this  nectar  ;  he  retires  into  this 
colour  and  rises  from  this  colour. — (3) 

As  long  as  the  Sun  rises  in  the  East  and  sets  in 
the  West, ^ — and  twice  as  long  does  it  rise  towards  the 
South  and  sets  towards  the  North, — so  long  does  the 
man  attain  sovereignty  of  the  Rudras,  the  kingdom  of 
Heaven.— (4) 

BHASYA — That  which  is  the  second  nectar,  or  that  the 
Rudras  live  etc,,  etc., — as  before. — -As  lon^  as  the  San  rises 
in  the  East  and  sets  in  the  West, — twice  as  long  does  it  rise 
towards  the  South  and  set  towards  the  North,— this  is  the 
direction  ef  the  Rudras^  experience^ — (1-4) 

End  of  Section  (7)  of  Discourse  III. 


Section  (8) 

TEXT— That  which  is  th  e  third  nectar,  upon  th at  th  c 
Adityas  live ;  through  the  lead  of  Varuna,  Verily,  the 
Deities  do  not  eat,  nor  do  they  drink,  they  are  satisfied 
by  merely  looking  upon, this  nectar. — (1) 
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They  retire  into  this  colour  -  as  th6y  rise  from  this 
colour.— (2) 

One  who  knows  this  nectar  thus  becomes  one  of  the 
Adityas,  and  through  the  lead  of  Varana,  becomes  satis¬ 
fied  by  looking  upon  this  nectar  ;  he  retires  into  this 

colour  and  rises  out  of  this  colour.  (3) 

As  long  As  the  Sun  rises  towards  the  South  and  sets 
‘towards  the  North  i — twice  as  long  dbes  it  rise  in  the 
West  and  set  ib  the  East ;  and  so  long  the  man  attains 
the  sovereiinty  of  the  Adityas,  the  kingdom  of  Heaven. 
-(4) 

End  of  Section  (8)  of  Discourse  111. 

Section  (9)  ..  .  ^ 

TEXT— That  which  is  the  /oartft  nectar,  upon  that 
the  Marats  live  through  the  lead  of  Soma.  Verily,  the 
Deities  do  not  eat,  nor  do  they  drink  ;  they  are  satisfied 
by  merely  looking  upon  this  nectar. — ( 1 ) 

They  retire  into  this  colour ,  and  they  rise  from  this 

colour.— (2) 

One  who  knows  this  nectar  thus  becomes  one  of 
the  Marats,  and  through  the  lead  of  the  Marats,  be¬ 
comes  satisfied  by  looking  upon  this  -nectar  (  he  retires 
into  the  colour  and  rises  from  this  colour.— (3) 

So  long  as  the  Sun  rises  in  the  West  and  sets  in  the 
East,— twice  as  long  does  it  rise  in  the  North  and  set  in 
the  South,— so  long  does  the  man  attain  the  sovereignty 
of  the  Marafs,  the  kingdom  of  Heaven. — (4) 

End  of  Section  (9)  of  Discourse  III. 
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Section  (10) 

TEXT— That  which  is  the //ff A  nectar,  upon  that 
the  Sac//i:^as  live  through  the  lead  of  Brahman.  Verily, 
the  Deities  do  not  eat,  nor  do  they  drinhif  they  are 
satisfied  hy  merely  looking  upon  this  nectar.^  (1) 

They  retire  into  this  colour  and  they 'rise  from  this 
colour. — (2) 

One  who  knows  this  nectar  thus  becomes  one  of 
the  Sudhyass  and  through  the  leai^  of  Brahman,  becomes 
satisfied  hy  looking  at  this  colour,  and  rises  from  this 
colour.— (3) 

So  long  as  the  Sun  rises  in  the  North  and  sets  in> 
the  South, — ^and  twice  as  long  does  it  rises  overhead  and, 
sets  below, — so  long  does  the  man  attain  the  sovereignty 
of  the  Sadhyas,  the  kingdom  of  Heaven.— (4) 

BHASYA—  (On  Sections  8-10)— on— “  Rising  in 
the  IFcsf,  rising  in  the  Norf/i,  rising  overhead, —and  setting 
in  the  respective  contrary  directions, — and  each  of  the. 
succeeding  being  twice  as  long  as  the  preceding  one,— and 
all  the  rest  of  it  is  quite  contrary  to  what  we  learn  from 
the  Puranas*  Persons  versed  in  the  Pur  anas  have  declared 
that  the  time  of  the  rising  and  setting  of  the  Sun,  in  all 
directions,  in  the  regions  oi  Indra  (East),  Yama  (South), 
Varana  (West)  and  Soma  (North),  is  equal;  the  reason  for 
this  lying  in  the  fact  that  the  circular  path  of  the  Sun 
which  lies  over  the  top  of  mount  Meru  situated  on  the 
North  of  the  MUnas  Lafec,— is  always  the  same  (irrespec-; 
tive  of  the  direction  of  the  rising  or  setting  of  the  Sun)v 
(as  has  been  described  in  detail  in  the  Vism^Purana)  . 

The  answer  to  this  has  been  thu^  explained  by  the 
revered  tcach-cr  {Dr aVidScary a,  acc.  to  AJ^^^dagiri)  -In  the 

case  of  Amaravatl  {Indra^s  city  in  the  East)  and  the  cities  of 
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other  Deities  (in  the  South  and  cither  directions),  the  time 
tahtoi  by  the  depopulation  of  the  succeeding  one  would  be 
twice  of  that  taken  by  the  depopulation  of  the  other  ;  (this 
would  naturally  mean  that  the  period  of  enjoyments  in  the 
preceding  City  and  Region  would  be  half  of  that  of  the  en¬ 
joyments  in  the  succeeding  City  and  Region)  ;  the  Vising’  of 
the  Sun  also  in  a  certain  region  consists  only  in  its  becoming 
visible  to  the  eyes  of  the  persons  living  in  that  region, — and 
its  ‘  setting  *  consists  in  its  becoming  invisible  ;  and  in 
reality,  there  is  neither  Vising*  nor  ‘setting*  of  the  Sun; — so 
that  when  there  are  no  inhabitants  in  any  region, — even 
though  the  Sun  may  be  going  by  that  path, — there  is  neither 
*  rising*  nor  ‘setting*  so  far  as  that  region  is  concerned  ;  as 
there  can  be  no  visihility  or  invisibility, — ^Thus  then,  in¬ 
asmuch  as  the  city  of  Samyamam  (of  Yama,  in  the  South) 
remains  inhabited  twibi^'sfe  long  as  the  city  of  A  marUvati  (of 
Indra  in  the  East), — so  far  as  the  inhabitants  of  the  city  of 
Samyamam  are  concerned,  the  Sun  is  said  to  rise  ip  the 
South  Biidi  set  in  the  North, — this  assertion  being  madb  from 
the  viewpoint  of  ourselves  (inhabitants  of  the  Earth).— Similar 
explanation  applies  to  the  case  of  the  other  cities  (and 
Regions.)” 

As  a  matter  of  fact,  mount  Mem  lies  to  the  North  of 
all  these  ‘cities’  (and  Regions) ;  so  that  when,  in  the  city  of 
AmarSvail  (the  Eastern  region),  the  Sun  is  at  meridian,  then 
at  that  time,  in  the  city  of  Samyamam  (the  Southern  Region), 
the  Sun  is  seen  Vising,  and  when  it  is  seen  at  meridian  in 
the  southern  region,  it  is  seen  rising’  in  the  city  of  Vatani 
(the  Western  Region)  ;  similarly  in  the  Northern  Region 
encircling  path  being  the  same  in  all  cases. 

As  regards  the  Jlavrta  continent  (which  surrounds  the 
mount  Meru),  people  who  live  there  have  the  Sun’s  rays 
shut  out  from  them  by  the  encircling  wall  of  mountains  ;  so 


— IIL  xi.l  ]  meditation  OF  THE  SUN  ^35 

that  for  them,  the  Sun  always  appears  to  rise ‘overhead’  and 
set  ‘below’ ;-the  rays  of  the  Sun  piercing  through  the 
crevices  in  the  mountain.  i  »  j 

Similarly,  as  regards  the  beings  living  upon  the  ‘Rk’  and 

other  ‘Nectars’-as  also  the  Nectars  themselves.-their 

gradual  increase  in  their  strength  and  visibility  is  inferred 
from  the  fact  that  the  time  of  experience  and  enjoyment  be¬ 
comes  gradually  doubled. 

The  ‘retiring’  and  ‘rising’  is  the  same  in  the  ca^  of  the 
Radras  and  other  Deities  as  in  the  case  of  persons  know- 
ing  them. 

End  of  Section  (10)  of  Discourse  III. 


j. Section  (11) 

*  '  TEXT— Now  rising  from  thence  upward,  He  neither 
rises  nor  sets  :  He  s^nds  alone  in  the  middle.  To  this 
effect  there  is  the  following  verse  1 )  ^  ^  ^ 

BHASYA — Through  the  above-described  rising  and 
‘setting’,  having  helped  the  beings  to  experience  the  results 
of  their  acts,— when  this  experience  comes  to  an  end,  the 
Sun  .absorbs  all  these  beings ;  and  then,  after  the  time  of 
helping  the  creatures  has  ceased,  the  Sun,  rising  from 
thence  upward,  within  himself,— as  there  are  no  Wer  any 
living  beings  for  whose  sake  He  could  rise.  He  rests 
within  himself,  and  neither  rises  nor  sets  ;  He  stands  alone 
by  himself,— vrithont  a  second,  without  any  constituent 
parts,-in  f)ie  midd/e,— within  himself-He  stands  alone. 

A  certain  learned  person,  being  in  the  position  of  the 

Vastts  and  enjoying  the  Red  and  the  other  kinds  of  Nectar  , 
—approaches  the  Sun  standing  within  himself  as  his  own 
‘self,  in  the  manner  described  above  and  thus  become  self- 
centred  and  composed.-said  (had  revealed  to  him)  this 
Mantra-text,— said  to  another  person  who  had  questioned 
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him,  in  the  following  words  In  the  Region  of  Brahman, 
from  where  you  come,— does  the  Sun  there  also,— as  in 
our  world  here, — revolve  through  days  and  nights  and 
thereby  cut  short  the  life-span  of  living  beings?* — Being 
thus  questioned  what  the  knowing  Yogin  ; — said  in  reply  is 
expressed  in  the  following  verse,  which  represents  the 
answer  to  the  question  put  to  the  Yogin  this  is  what  the 
present  Vedic  text  declares. — (1) 

TEXT—* It  is  not  so  there  ;  He  never  set,  He  never 
rose,  O,  Ye,  Deities  ;  by  this  truth,  may  I  not  fall  foul 
oi  Brahman  !  ’ — (2) 


BHASYA — is  not  $0  there — in  the  Region  of  Brahman 
from  where  I  come,  it  is  not  as  you  ask.  There  the  Sun  has 
never  set  nor  as  He  ever  risen,— never — at  any  time. — Being 
told  that  it  is  apparently  impossible  that  in  the  region  6f 
Brahman  there  should  be  neither  sunrise  nor  sunset, — the 
man  has  recourse  to  an  oath  ;  ‘  0,  ye  Deities— who  are 
witnesses — listen  to  this — by  this  frufA — what  1  have  said, — 
may  1  not  fall  foal  of  Brahman  ;  that  may  I  (if  what  I  say  is 
not  true)  not  attain  Brahman. — (2) 

BHASYA—  What  the  man  has  said  is  quite  true* — says 
the  Sr uti  (in  the  following  words)  : — 

TEXT — For  one  who  thus  knows  the  secret  doctrine 
of  Brahman,  it  does  not  set  nor  does  it  rise  ;  for  him,  it 
is  day  once  for  all. — (3) 


BHASYA— For  him  who  knows  the  above-described 
Brahman,  the  Sun  rises  not  ;  nor  does  it  set  ;  for  this  knower 
of  Brahman,  it  is  day  once  for  all  ;  that  is,  for  him,  there  is 
always  ,*  because  this  man  who  knows  the  said  secret 
doctrine  of  Brahman,— hidden  in  the  Veda, — is  self -illumined » 
The  meaning  is  that  all  this  refers  to  the  person  who  knows 
all  that  has  been  said  above  about  three  ‘cross-beams’,  the 
connected ‘nectar’ and  the  rest  of  it.  What  it  all  means 
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is  that  the  knowing  man  becomes  that  Brahman  which  is 
not  conditioned  by  time  as  measured  by  sunrise  and  sunset, 
it  is  eternal  and  unborn. — (3) 

TEXT— Brahma  expounded  this  to  Prajapati,  Prajnpati 
to  Mam  and  Manu  to  his  offsprings.  The  father  of  Udda^ 
laka’-Aruni  expounded  to  him,  his  eldest  son  this  Brahman 

-(4) 

BHASYA— This  doctrine  of  Honey,— Brahma-Hir  any  a- 
^arbha  expounded  to  Prajapati'^Virat  this  latter  expounded 
it  to  Manu,  and  Mann  expounded  to  his  offsprings 
IksvUku  and  the  rest. — This  text  eulogises  the  Doctrine  as 
having  come  down  through  such  distinguished  tradition, 
from  Brahma  dovsrnwards,-: — Further,  this  same  Dextrine  of 
Honey  was  taught  by  the  father  of  Uddalaka^Arnni,  to 
him,  his  eldest  son,- — as  the  Science  of  Brahma.^  (4) 

TEXT— Verily,  this  Brahman,  the  Father,  may 
expound  to  his  eldest  son,  or  to  a  worthy  disciple.-  (5) 
BHASYA— Fen7y,  this  Brahman —descrihed  above,— 
nnoth-CY  father  also  may  expound  to  this  eldest  son,  who  is 
dearest  and  most  worthy— or  to  a  worthy^  qualified  ■ 
disciple — ‘pupil.— (5) 

TEXT— Not  to  anyone  else  ;  even  though  he  gave 
him  the  whole  of  this  sea-girt  Earth  full  of  treasure  :  for 
this  is  greater  than  that,^ — yea,  it  is  greater  than  that.-^ 
(6) 

BHASYA — One  should  not  expound  this  to  any  one  else. 
For  all  teachers,  two  pupils  have  been  permitted  here,  from 
among  several  possible  ones,— Question —  Why  has  this 
limitation  been  placed  on  the  dissemination  of  knowledge? 
— Answer— E^ven  though,  to  such  a  teacher,  any  one  were 
to  give  the  whole  of  this  Earth  surrounded  by  water, 
sea-girt— full  of  treasure — fully  equipped  with  articles  of 
enjoyment, — in  return  for  this  teaching,— this  cannot  be  a  fit 
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price  ;  because  zf— the  teaching  of  the  Doctrine  of  Honey— 
is  greater — more  fruitful— than  that — i.e.,  the  said  gift.— The 
repetition  is  meant  to  indicate  the  great  importance  of  the 
subject. — (6) 

End  of  Section  (1 1)  of  Discourse  III. 

Section  (12) 

BHASYA — Inasmuch  as  this  Sc/ence  of  Brahman  is  con¬ 
ducive  to  such  excellent  results,  it  is  right  that  it  should  -be 
expounded  in  another  manner  also  ;  hence  the  Text  begins 
the  next  section  with  the  words.  ^Gayatri  Va — ^Gayafrl 
indeed  is^  ;  and  this  science  is  expounded  through  the 
Gayatri,  because  directly  by  itself  Brahman  is  hard  to 
comprehend,  being,  as  it  is,  devoid  of  differentiating  quali¬ 
fications,  and  comprehensible  only  through  such  negation 
of  qualifications  as  contained  in  the  Vedic  text  ‘Not  this,  not 
that*. — Even  though  there  are  several  metres,  yet  it  is  the 
Gayatri  that  has  been  chosen  as  the  vehicle  of  the  teaching 
of  Brahman^  because  it  is  the  most  important  of  all  the 
metres  ;  and  this  importance  of  the  GSyatrJ  at  the  sacrificial 
performance  is  proved  by  (c)  the  fact  that  it  was  the  GSyatri 
that  carried  the  Sozna  (to  the  deities),  (i)  the  fact  that  it 
has  absorbed  the  syllabus  of  all  other  metres  and  as  such 
pervades  over  them  all,  and  (c)  the  fact  that  it  pervades 
over  airextractions\  Further,  inasmuch  as  the  Gayatri 
is  the -.very  essence  of  the  Brahmana,  the  above-described 
Brahman  itsself  regards  the  Gayatri  as  its  mother  and  never 
has  recourse  to  anything  more  important  than  that ; 
specially  as  :  the  supreme  importance  of  the  Gayatri  is 
universally  recognised.— It  is  for  these  reasons  that  Brahman 
is  expounded  through  the  Gsyatrl  itself  as  the  vehicle. 

^  TEXT— indeed  is  all  this,  whatever  exists. 
Speech  indeed  is  Gayatri  ;  speech  indeed  sings  out  and 
protects  all  this  that  exists.— ( 1 ) 
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BHASYA— Ga:yafri  vai the  particle  ‘cai\  ’indeed’,  is 
meant  to  indicate  emphasis. -Allihis,  ajAofciier--living  being 
— exists— animate  as  well  as  inanimate, —all  this  indeed  is 
Gayam  itself.— Feeling  that  Gayatri  being  a  mere  metric^ 

concatenation  of  syllables,  it  is  not  possible  for  it  to  be 

everything,  the  Text  proceeds  to  represent  the  GSyatfi  as 
Speech  itself,  which  is  the  origin  of  the.  Gayatrl  -—Speech 
indeed  is  GSyatri  :  and  Speech  is  everything  ;  because 
Speech,  in  the  form  of  word,  sings  out  all  that  exists 
represents  everything  in  words,  as  ‘that  is  the  coxa’,  this 
is  the  Aorse’ ,— and  also  protects  all  that  exists;  everyone 
is  protected  from  all  dangers  by  means  of  such  words  as— 
‘1^0  not  fear:  what  danger  has  presented  itself  ?  ’  and  so  on. 

_ Inasmuch  as  Speech  sings  oat  and  protects  all  that  exists. 

—it  is  Gayafri  itself  that  sings  it  out  and  protects  it ;  as 
Gayatri  is  the  same  as  Speech  ;  and  the  Gayatri  is  called 
‘Gsyatri,  because  it  sings  oat  ( Gayati  )  and  protects 

(Trayati). — (1) 

TEXT— Verily,  that  which  is  Gay  of  ri  is  indeed  this 

Earth  ;  it  is  on  this  that  all  that  exists,  rests  and  it 
does  not  go  beyond  this. — (2) 

BHASYA— That  which  is  the  Gayatri,  described  above 
as  constituting  all  things.— is  indeed  i/iis  that  is  known  as 

the  Earth.— “In  what  way  is  this  Earth  GayStrit’— 
Answer  :  Because  of  its  connection  with  all  that  exists.. 
“In  what  way  is  it  connected  with  all  that  exists ?  -Because 
all  that  exists — animate  as  well  as  inanimate,  rests  upon 
this  Earth  ;  it  does  not  go  beyond  this  ;— that  is,  it  has  no 
existence  apart  from  it.  Just  as  the  connection  of  the 
Gayatri  with  all  things  is  due  to  its  singing  and  protecting, 

in  the  same  manner  the  Earth  is  connected  with  all  things, 

because  all  things  rest  upon  it  ;  in  this  way  GSyatrl  is  the 

Earth.- — (2) 
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TEXT— That  which  is  Earth  is  verily  that  which  is^ 
jthe  Body  in  Man  ;  it  is  on  this  that  the  Vital  Airs  rest 

they  do  not  go  beyond  it.— (3) 

'  BHASYA”-TAa^  which  is  the  Earth — and  Gayatri—is 
that — What  is  it?— It  is  that  u; /if cA,  m /zVing  man,— as  re¬ 
presenting  an  aggregate  of  causes  and  effects — is  the  body  ^ 
this  Body  being  constituted  of  Earth.— “In  what  way  is  the 
Body,  the  Gayatri  ?  — Answer  :  It  is  on  this  that  rest  all 
these  Vital  Airs — known  by  the  name  'Bhuta'  ‘Beings’,— 
Thus,  inasmuch  as,  like  the  Earth,  the  Body  is  the  resting 
place  of  Vital  Airs  called  by  the  name  ‘Beings’,— the  Bj£|^ 
is  the  Gaya^n  also,  because,  these  Vital  Airs  do 
beyond,  this  Body. — (3) 

TEXT — That  which  is  the  Body  in  Man  is  that 
which  is  the  Heart  within  the  Man.  Because  it  is 
therein  that  the  Vital  Airs  rest;  and  they  do  not  go 
beyond  it. — (4) 

BHASYA — That  which  is  the  Body  in  man — which  is 
GSyatrl,—is  thatwhichy  within  the  Many  is  the  Hearty  known 
by  the  name  of  ^ Pundarlha\  'white  lotus^  ;  and  this  is 
Gayatri.— "How''  Because  it  is  therein  that  the  Vital 
Airs  rest ;  hence  like  the  Body,  the  Hearty  is  Guyatrij  and 
this  it  is  beyond  which  the  Vital  Airs  do  not  go.- — ^That  the 
FzYaZ  dirs  are  meant  to  be  denoted  by  the  term  *  Shut  a  \ 
‘being’,  is  indicated  by  such  Vedic  Texts  as — ‘The  Vital  Air 
is  father,  the  Vital  Air  is  mother’, — ‘Not  injuring  anjr 
beings’  etc.— (4) 

TEXT— This  Gayafn  is  four-footed  and  sixfold ; — this 
has  been  thus  declared  in  the  following  verse. — (5) 

BHASYA— This  Gayatfiy  in  the  form  of  the  metreyy 
being  four-footed, — 'each  of  the  four  feet  consisting  of  six: 
letters, — is  sixfold  ;  i.e.,  it  becomes  sixfold i — in  the  form  of 
(1)  Speech,  (2)  Being,  (3)  Earth,  (4)  Body,  (5)  Heart  and 
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(6)  Vital  Airs,  Though  Speech  and  Vital  Airs  have  been 
spoken  of  as  something  else,  yet  these  also  are  forms  of 
Gayatri  ;  otherwise  the  number  six  would  not  be  completed. 
—This  same  idea, — that  the  Brahman  named  ^Guyatrf  is 
represented  by  the  Gayatri — which  has  been  just  expounded 
through  the  Gayatri, — has  also  been  dec/ared— expressed, -rr 
in  the iollowin^  verse — Mantra-Text. — (5) 

TEXT — ‘Such  is  His  Greatness  ;  greater  than  that  is 
Parma  (the  Ensouling  Entity)  ;  all  beings  are  His  foot ; 
He  is  the  three-footed  immortal,  in  its  Heaven.— (6) 
BHASYA — Of  the  whole  Brahman  named  Gayatri,  suck 
is  the  greatness — majesty extensive  grandeur;  i. el,  the 
greatness  that  has  been  described  by  the  mention  of  the  fact 
that  Gayatri  is  the  ‘Foot’  of  Brahman  evolving  out  of  Brah» 
man,  four-footed  and  six-fold  • — Greater  than  that, — i.e.  vaster 
than  the  said  named  ‘Gayatrf ,  which  is  a"  mere  product  of 
Speech,  15  the  Purusuy  which  is  essentially  real  and  un¬ 
changeable;  this  Purasa  being  so  called  because  He  fills  (i.e.: 
pervades)  all  {PnranSt)  and  because  He  lies  within  the  body 
(Puri  shayanSt)  ; — of  this  latter,  all  beings  are  the  foot, — 
all  such  beings  as  light,  water,  food  and  the  rest,  both 
animate  and  inanimate.— He  is  the  three-footed, — that  which 
has  three  feet, — is  immortal^ called  ^Parusa^ — in  its  Heaveny 
— resting  in  the  Heaven  of  what  forms  the  entire  Giaydfn  ;  it 
is  called  ‘Heaven’ — ^dyaus^ — because  it  is  resplendent. — 
The  meaning  is  that  it  rests  within  itself. — (6) 

TEXT — That  which  is  that  Brahman,  this  indeed  is 
that  which  is  the  AkUsha  outside  the  Purasa  ;~the 
Akd^sha,  outside  the  Purusa. — (7) 

BHASYA— That  Brahman  which  is  the  three-footed 
immortal — which  has  been  described  through  the  Gdyatri, 
- — is  indeed  ihis„  which  is  hnown  as  the  Akdia  outside  the 
Purasa, — ^i.e.  the  elemental  substance  Akdki  which  lies  out¬ 
side  the  Puru§a. — (7) 
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TEXT— This  indeed  is  that  Aka'sa  which  lies  within 
ihe  Purasa,— that  Aka'sa  which  lies  within  the  Parasa.— 


BHASYA— TAis  indeed  is  that  Aka'sa  which  lies  within 
the  Parasa,— le.,  inside  the  body,— that  AkS'sa  which  lies 
within  the  Parasa.  -(8) 

TEXT— This  indeed  is  that  Aks'sa  which  is  in  the 
heart ;  this  is  complete,  unmoving  ;  one  who  knows  thus 
obtains  complete  and  unmoving  prosperity.— (9) 

BHASYA— TAis  indeed  is  that  Aka'sa  which  is  in  the 
heart, -An  the  lotus  of  the  heart. 

Question  : — “How  can  Ak3ia,  which  is  one  only,  have 
three  divisions  (as  described  in  the  last  three  texts.)?” 

Answer -.—(a)  In  that  Aisk  which  is  perceptible  by 
the  external  sense-organ  (ear),  and  is  the  sphere  of  waking 
conseioasness,  we  find  an  excess  of  suffering  and  pain.— 
(b)  Slightly  less  than  this  amount  o^ suffering  and  pain  is 
the  amount  of  pain  found  in  the  Aka'sa  within  the  body, 
which  is  the  sphere  of  Dream— cognition,  while  the  man  is 
going  through  the  dream-experiences.' — (c)  In  xhat  Aksia 
which  lies  within  the  heart  one  does  not  desire_any  desires, 
anCS^s  not  dream  any  dreams  ;  hence  this  Akasa,  which 
represents  the  cessation  of  all  suffering  and  pain,  con¬ 
stitutes  the  sphere  of  deep  sleep.— In  its  way,  it  is  only  right 
that  one  and  the  same  Aka'sa  should  be  described  in  three 
forms. 

Beginning  with  the  Aka'sa  outside  the  Parasa,  the  Text 
has  gradually  contracted  the  sphere  of  the  Akasa  to  within 
the  Heart, — for  the  purpose  of  eulogising  the  spot  on 
which  the  mind  is  to  be  concentrated  ;  just  as  we  find  in 
such  texts  as— ‘In  all  the  three  regions  Kuraiisefra  is  mark¬ 
ed  out  as  the  best  place,  half  of  it  is  Karaksetra  and  half  is 
Prthudaka’.  .  j  , 
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This  Brahmarty  known  as  ‘the  Aka&a  in  the  Heart’  is 
completcy — i,e.  it  should  be  regarded  as  omnipresent,  not 
limited 'within  the  Heart,  though  it  is  true  that  the  Mind  is 
concentrated  in  the  Heart  ; — it  is  unmovin^ ; — i.e.  by  its 
very  nature  it  is  incapable  of  moving  anywhere  or  under 
any  influence  ;  i*e.  by  its  nature  it  is  unperishable.  As  a 
matter  of  fact,  Akaia  in  the  Heart  is  not  limited  and  perish¬ 
able  as  the  other  elemental  substances  are. 

He  obtains  complete  and  unmotfing — imperishable — pro** 
sperityy  glory,  as  the  visible  reward  of  his  qualification, 
who  knows  the  said  Brahman  complete  and  unmoving  ;  that 
is,  even  d^iring  this  very  life,  he  becomes  merged  in  that 
BrahmaA — (9) 

End  of  Section  (12)  of  Discourse  III. 


Section  (13) 

TEXl’ — In  that  Heart,  there  are  five  divine  holes; 
that  which  is  its  Eastern  Hole  is  PrUnCy  it  is  the  Eye, 
it  is  the  Sun.  One  should  meditate  upon  this,  as  light, 
water  and  food  ;  one  who  knows  this  becomes  resplen¬ 
dent  and  Eater  of  Food. — ( 1 ) 

BHASYA — ^With  the  words  ‘Jn  that  Heart  etc*'  the  text 
proceeds  to  describe  the  gates,  results  and  other  details 
as  forming  part  of  the  meditation  of  Brahman  called 
^Gsyatrf.  In  the  ordinary  world,  when  the  Gate-keepers 
of  the  King,  on  being  won  over,  help  a  person  ( desiring  to 
see  the  King)  to  approach  the  King  ;  so  it  is  in  the  present 
instance  also. 

If  that y — i.  e.  if  the  Heart ,  which  forms  the  subject- 
matter  of  the  context — ^  etasya'  stands  for  what  is 
mentioned  next  — there  are  five- — in  number— dmine  holes  ^ 
— i.e.  the  ‘holes  of  Deities’;  these  are  the  holes  which  serve 
as  gates  through  which  persons  proceed  to  the  celestial 
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regions  ;  and  these  holes  are  guarded  by  Prana  (life-breath), 
^ditya  (Sun)  and  other  divinities  ;  hence  they  are  called 
^Divine  holes^\ 

Of  this  Heart,  which  is  the  Palace  of  the  Regions* 
that  which  is  Eastern  Hole,' — i.e.  the  hole-gate  towards 

the  East  where  the  person  is  standing  facing  the  East, — -is 
the  Life-hreath,  Prana;  located  therein,  it  is  so  called  because 
the  air  (breath)  that  passes  through  that  hole  moves  east¬ 
ward  {pr  a  ^-aniti-Praniii).  Connected  with  this  same  Life-- 
breath,  and  not  quite  different  from  it,  is  the  Eye,  and  also 
the  Sun  ;  as  declared  in  the  Vedic  Text  ‘The  Sun  indeed  is 
the  exterior  Life-breath’;  this  Prana  resides  in  the  Heart,  in 
the  order  of  (1)  Eye,  (2)  Colour  and  (3)  Residence  [  tbe  Sun 
residing  in  the  Eye,  the  Eye  apprehending  Cqiotir  and  hence 
residing  therein  ;  and  thus  the  Life-breath  is  the  same  as  the 
Eye. — says  Anandagiri]  ;  all  this  is  thus  stated  in  the 


Vajasaneyaka  {the  Brhadnranyaka  Upanisad)  in  the  words — 
‘Wherein  does  the  Sun  reside  In  the  Eye*  and  so  on.  The 
one  Divinity  of  the  Life-breath  is  the  eye  as  well  as  the  sun 
along  with  their  substrates.  The  Text  itself  is  going  to 
declare  later  on  that  ‘when  the  offering  is  formed  with 
words 'Pranaya-svaha  (this  to  the  Life-breath),  it  satisfies  all 
this’.— This  Hole  then,  which  is  called  ‘Life-breath*  is  the 
gate-keeper  of  the  celestial  regions,  and  hence  it  is  Brahman. 
Therefore  one  who  seeks  to  reach  the  celestial  Regions 
should  meditate  upon  this  through  the  qualities  of  Light,— 
in  the  form  of  the  Eye  and  the  Sun,— and  /ood,— on  account 
oftheSunbeing  the|fi?crc/^od.  By  so  doing,  the  man 
Ycomes  resplendent  and  Eater  of  /ood;-he  becomes  free 
from  disease.  This  reward  accrues  to  one  who  knows 
this  subject  thus.-Thus  the  gate-keeper,  having  become 
pleasedby  the  meditation  (attendance),  h  the  man  to 
^ter  the  celestial  Regions.  This  is  the  main  reward 
{becoming  resplendent  and  food^eater  being  subsidiaries)  —(1) 
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TEXT— That  which  is  its  Southern  Hole  is  VySna  ; 
it  is  the  Ear  ;  it  is  the  Moon.  One  should  meditate 
upon  this  as  Prosperity  and  Glory.  One  who  knows 
thus  becomes  prosperous  and  glorious.— (2) 

BEASY A— That  which  is  its  Southern  Hole,— the  Air 
(Breath)  located  therein  is  VySna  ;—so  called  because  it  per¬ 
forms  aigorous  functions,  or  functions  (Aniti)  through  setting 
Prana  against  A  pana,  or  functions  in  various  ways  — 
Related  to  this  is  the  Ear,  the  Auditory  Organ,— and  also  the 
Moon-,  this  is  on  the  basis  of  the  Vcdic  Text  that  ‘It  was 
through  the  auditory  organ  that  the  quarters  of  the  moon 
vrore  created’;  hence  these  two  have  the  same  substratum 
(Aka'sa).—One  should  meditate  upon  this  as  Prosperity  and 
G/ory— because  the  Ear  and  the  Moon  are  the  origin  respec¬ 
tively  of  perception  and  food,  they  have  the  character  of 
prosperity.— and  as  the  man  with  knowledge  and  food 
becomes  famous,  and  hence  as  being  the  source  of  know¬ 
ledge  and  fame,  they  have  the  character  of  glory;  hence 
one  should  meditate  upon  the  Hole  through  these  two 
qualities  etc.,  etc., — as  before. — (2) 

TEXT— That  which  is  its  western  Hole  is  Apana  ■ 
it  is  Speech  and  it  is  Fire.  One  should  meditate  upon 
this  as  Brahmic  Glory  and  Food.  One  who  knows  this 
becomes  endowed  with  Brahmic  glory  and  an  eater  of 
food.— (3) 

BEASY A~That  which  is  its  Western  Hole  is  ApSna  - 
the  particular  Air  (Breath)  located  there,— so  called  because’ 
as  tending  to  the  evacuation  of  urine  and  faeces,  it  operates 
downwards  {adhah^  aniti).  It  is  speech,— heing  related  there¬ 
to  it  is  also  Fire.  ^This  should  be  meditated  upon  as 
Brahmic  g/ory— glory  that  comes  to  one  from  the  complete 
mastery  of  the  Veda ;  it  is  so  called  because  the  completion 

of  Vcdic  study  is  connected  with  fire,— and  as  food,—  the 
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Apana  Breath  heing  the  means  whereby  food  is  swallowed ; 
—the  rest  is  as  before. — (3) 

TEXT' _ That  which  is  its  northern  Hole  is  SamSna; 

it  is  Mind  ;  it  is  Parjanya  ;  one  should  meditate  upon  this 
as  Fame  and  Lustre.  One  who  knows  this  becomes 
famous  and  lustrous. — 

BHASYA— Tftaf  which  is  its  northern  Hole,— i.e.  the  one 
towards  the  North —that  is,  the  particular  Air  located 
therein, — is  ScmSna,  in  the  Sense  that  it  levels  up  {SamSna- 
yati)  what  is  eaten  and  drunk.  Related  to  that  is  the  Mind, 
1— the  Internal  Organ ;  if  is  Parjanya,  i.e.  the  deity  consisting 
of  Rain,  as  also  cr,  which  is  the  origin  of  Parjanya  as 
declared  in  the  Vedic  Text.— By  the  Mind  are  created  Watct 

and  Farana’.— This  is  also /amc,— the  knov^edge  of  Mind 
being  a  source  of  fame.  Fame  consists  in  being  knowr 
'and  talked  of  behind  one’s  back;  while  glory  (spoken  it 
text  2)  is  self -recognised  worthiness  ;  and  Instrc  is  brightnesi 
of  the  body,  charm  ;  this  also  is  a  sort  of  fame,  as  it  is  s 

'  source  of  fame. — The  rest  is  as  before.  (4) 

TEXT — That  which  is  its  upper  Hole  is  Udsna  ;  it  ii 
Air  ;  it  is  Akas'a  :  one  should  meditate  upon  it  ai 
Strength  and  Greatness  ;  one  who  knows  this  become 
;  strong  and  great.— (5). 

^}iKSYA.— That  which  is  its  upper  Hole  is  UdSna;  s 
called  because  it  proceeds  upward  from  the  sole  of  the  feel 
.  and  also  because  it  aids  all  acts  for  one’s  improvement.— J 
is  A  ir,  and  also  Ak3'sa,  the  substratum  of  Air.  As  thes 
two.  Air  and  Water,  are  the  source  of  strength,  it  shoul 
be  meditated  upon  as  strength  and  as  greatness,  because  it  i 
:  great.^ — ^The  rest  is  as  before— (5). 

TEXT— Verily  these  are  the  five  Brahmic  Persom 
Hties,  the  Gate-keepers  of  the  Region  of  Heaven.  If  or 
bo  thus  knows  these  five  Brahmic  Personalities  as  tb 
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Gate-keepers  of  the  Region  of  Heaven,— in  his  family 
is  born  a  heroic  person.  One  who  thus  knows  these 
five  Brahmic  Personalities  as  the  Gate-keepers  of  the 
Region  of  Heaven,  himself  reaches  the  Region  of 
Heaven. — (6) 

mASYA— These  five  , — as  described  above — persona-- 
lities  connected  with  the  five  Holes , — the  Brahmic  Persona¬ 
lities — personalities  related  to  the  Brahman  in  the  Heart — 
in  the  same  way  as  the  Gate-keepers  are  related  to  the 
King, — so  are  these  personalities  the  Gate-keepers — keepers 
of  the  gate^ — of  the  Region  of  Heaven, — i.  e.  of  the 
Heart.  In  fact  all  the  doors  of  approaching  the  Brahman 
within  the  Heart  are  barred  by  these  Personalities,  in  the 
form  of  eyes,  ear,  speech,  mind  and  life-breath, — as  func¬ 
tioning  outwards.  It  is  a  well-recognised  fact  that,  so 
long  as  the  said  organs  have  not  been  brought  undejp 
control,  the  mind  remains  attached  to  external  things,  and 
thus  rooted  in  unreality,  it  cannot  be  fixed  upon  Brahman. 
Hence  it  has  been  rightly  said  that  these /ft7e  Brahmic  Per¬ 
sonalities  are  the  Gate-keepers  of  the  Region  of  Heaven.  As 
a  consequence  of  this,  if  one  knows — i.  e.  meditates  upon — 
controls  by  meditation — these  Gate-keepers  of  the  Region 
of  Heaven,  as  described  above  with  certain  qualifications, 
— reaches  the  Region  of  Heaven,  and  also  the  Brahman  in 
the  Heart, — just  as  a  man  who  has  won  over  the  warders 
of  the  King,  is  not  prevented  by  them  and  hence  reaches 
the  King.  Further,  in  the  family  of  this  knowing  person, 
a  heroic  son  is  born,  through  his  attendance  upon  a  heroic 
Personality.  And  inasmuch  as  such  a  person  would  clear 
off  his  f ather^s  debts,  he  would  be  the  indirect  cause  of 
turning  his  father^  s  attention  towards  meditation  upon 
Brahman  ;  and  thus  indirectly  he  becomes  capable  of  reach¬ 
ing  the  Heavenly  Region  ; — so  that  the  reaching  of  the 
Heavenly  Region  is  the  one  great  Reward. — ^(6) 
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TEXT — Now,  that  light  which  shines  above  this 
Heaven,'— above  the; Universe,  above  all,— in  unexcelled 
Regions,— in  highest  Regions,— is  this  same  light  within 
the  man.— Its  visibility  lies  in  this  that  on  touching  the 
body  one  has  the  perception  of  warmth.  Its  audibility 
lies  in  this  that  on  closing  the  ears,  one  hears  something 
like  rumbling,  like  bellowing,— like  the  flaming  of  fire.— 
One  should  meditate  upon  this  as  seen  and  heard.— 
One  who  knows  this  thus  becomes  conspicuous  and 
celebrated,— yea,  one  who  knows  this.— (7) 

BHASYA — ^Two  statements  have  been  made  in  this 
Discourse— (1)  that  the  man  who  knows  all  this  reaches  the 
Heavenly  Region  by  attending  upon  a  heroic  person,  and 
(2)  that ‘He  is  the  three-footed  immortal  in  its  Heaven’ 
(Sec.  12,  verse  6) ;— and  all  this  has  been  rendered— by 
means  of  a  proper  indicative— amenable  to  perception  by 
the  eye  and  ear;  just  as  fire  is  rendered  cognisable  by 
means  of  smoke  as  the  indicative ;— in  this  way  would 
follow  the  firm  conviction  that  the  fact  is  really  as  stated  i 
and  that  the  truth  could  not  be  otherwise  than  this.  This 
is  what  is  asserted  in  the  present  text. 

That  light  which  shines  above  this  Heaven,— the  neuter 
form  'param’  being  construed  as  masculine,  '  par  ah' ,  which 
is  self-luminous,  and  ever-luminous,— it  appears  to  be  shin¬ 
ing  :  actual  shining  like  fire  being  impossible  in  this  case  ;— 
above  the  Universe,— this  phrase  is  explained  by  the  next 
phrase,  above  all,— Ic.  above  the  world,  the  world  being  aZ/, 
what  is  nof-woWdZy  being  one  and  without  distinction; 
—in  unexcelled  regions;  in  order  that  the  compound 
"  Anuttamesa  ”  may  not  be  taken  as  a  Tatpurasa  com- 
oound,  in  the  sense  of  'not-uttama',  the  text  has  added  the 
~\ginB,toTy  phr&se:  in  the  highest  regions.  Inasmuch  as  in 
Satya  &nd  other  high  regions  the  Supreme  Lord  residing 
iiranyagarbha  and  other  manifestations,  is  not  far  off. 
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it  is  said  to  shine  in  the  highest  regions, — It  is  this  same  light 
which  is  within  the  Man, — which  is  apprehended  by  means 
of  such  indicatives  as  warmth  and  sound,  as  perceived  by 
the  Eye  and  the  Ear  respectively.  When  something  is  appre¬ 
hended  by  Touch,  it  is  as  good  as  apprehended  by  the  Eye ; 
because  the  organ  of  touch  brings  about  a  firm  conviction : 
and  also  because  colour  and  touch  are  invariable  con¬ 
comitants. 

Question: — In  what  way  does  the  indicative  of  the 
Light  become  perceptible  by  the  organs  of  Touch  and 

Vision?”  ^ 

Answer  i^Where, — at  which  time, — ^etaf  being  an 
adverb, — the  body  is  touched  by  the  hand,  one  feels,  by 
the  organ  of  Touch,  warmth, — i.e.  there  is  afeeling  of  warmth 
which  is  concomitant  with  colour.  When  this  warmth  enters 
the  body,  it  becomes  an  infallible  indicative  of  the  light  of 
the  Self  which  has  entered  therein  for  the  differentiation  of 
names  and  forms.  As  a  matter  of  fact,  so  long  as  the  man 
is  alive,  the  said  warmth  is  inseparable  from  his  Self  ;  it  is 
when  the  body  is  warm  that  the  man  is  regarded  as  living 
and  he  is  regarded  as  dead  when  the  body  is  cold.  It  has 
also  been  declared  that  ‘at  the  time  of  death,  the  fire  goes 
over  to  the  Highest  Deity’,  which  means  that  there  is  no 
separation  between  warmth  and  the  Highest  Self.  Hence 
it  follows  that  Warmth  is  a  distinctive  indicative  of  the 
Self,— ju-st  as  smoke  is  of  fire.. ..Hence  this  is  the  vision,  the 
direct  perception, — the  means  of  perceiving— the  Supreme 
Self. 

Of  this  light,  the  audibility ,— hearing— means  oi  hearing 
—also  is  as  is  going  to  be  described.— When  a  man  wishes 
to  hear  this  indicative  of  the  light,  then  he  closes  his 
ears  thus"^^ etat*  is  an  adverb -closes,  shuts  up  with  the 
fingers,— he  hears  sounds  like  rumbling— the  sound  made  by 
the  moving  chariot,— hhe  bellowing,— the  sound  made  by 
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the  bull, — ^like  the  sound  made  by  fire  flaming  upward,— r 
this  sound  he  hears  within  his  own  body. 

For  these  reasons,  one  should  meditate  upon  this  li^ht 
as  seen  and  heard.  By  this  meditation,  the  man  becomes 
conspicnoQS— nice  to  look  at — and  celebrated — well-known. 
That  is,  the  effect  of  the  meditation  of  the  quality  of  colour 
is  transmitted  to  the  colour  of  the  body, — ^which  becomes 
conspicuous  in  appearance ;  and  the  reason  for  this  lies  m  the 
fact  that  colour  and  touch  are  concomitants  of  one  another  ; 
and  also  because  conspicuousness  of  appearance  is  very 
desirable.  In  this  way  would  the  result  of  knowledge  be¬ 
come  properly  accomplished,— which  would  not  b^the  ca^ 
if  the  body  only  became  soft  to  the  touch.— One  who 
knows  the  two  qualities  as  described  here  attains  this  visi¬ 
ble  result.— As  for  the  invisible  (supersensuous)  result,  that 
has  already  been  described  as  consisting  m  the  attaining  of 
the  Heavenly  Region.— The  repetition  is  meant  to  indicate 
the  importance  of  the  subject.  (7) 

End  of  Section  (13)  of  Discourse  111. 


Section  (14) 

BHASYA — [  Anandagiri  remarks  that  hitherto  the  Upani- 
sad  has  dealt  with  the  meditation  of  Brahman  through  its 
images  or  representatives,  and  now  it  proceeds  to  deal  ’^hh 
the  meditation  of  Brahman  Itself,  as  equipped  with 
qualities  and  powers.] 

The ‘three-foded  Immortal  Brahman’  described  above 
is  equipped  with  endless  qualities  and  endless  powers 
and  is  capable  of  being  meditated  upon  in  various  ways 
and  of  this  Brahman,  the  Text  now  proceeds  to  lay  down 
the  meditation,  as  equipped  with  certain  special  qualities 
’id  powers. 
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TEXT — All  this  indeed  is  Brahman,  as  it  originates^ 

becomes  absorbed  and  lives  in  It :  one  should  meditate 

upon  It  calmly.  Now,  really,  the  Man  consists  of 
Volition  ;  according  as  his  Volition  is  in  this  world,  so 
does  he  become  on  departing  from  here ;  hence  he 
should  exercise  FoZifiori.— (1 ) 

BHASYA — All, — the  whole  of — this,  indeed, — this  last 
term  is  an  indeclinable  particle  introduced  as  an  ornament 
of  speech, — i.e.  the  whole  of  this  world,  differentiated  in' 
name  and  form,  as  apprehended  by  sense-perception  and 
other  means  of  cognition,  is  Brahman,  the  original  source, 
called  ‘Brahman  on  account  of  its  being  the  highest— In 
answer  to  the  question  ‘In  what  way  is  all  this  Brahman  V  it 
is  added:  As  it  originates,  becomes  absorbed  and  lives  init; 
all  this  world  has  come  out  of  Brahman,  gradually,  through 
light,  food  etc.,  hence  it  is  said  to  originate  in  It similarly 
in  the  same  order  of  coming  out.  but  reversed,  the  world 

becomes  absorbed  in  the  Bra/iinan  becoming  one  with  it  ;  ' 

hence  it  is  said  to  become  absorbed  in  It ; — similarly  while 
the  world  continues  to  exist,  it  lives,  moves,  operates,  in 
that  same  Brahman ;  hence  it  is  said  to  live  in  If.-— Thus 
at  all  three  points  of  time,  the  world  remains  in  the 
Brahman,  undifferentiated  from  It,— as  is  clear  from  the 
fact  that  it  is  never  perceived  apart,  from  It.— From  this  it 
follows  that,  all  this  is  Brahman.  In  what  way  this  i.s  the 
same  One  without  a  second,  we  shall  explain  in  detail  under 
Discourse  VI.— Inasmuch  as  all  this  is  Brahman,  one 
should  meditate  upon  that  universal  Brahman,  through  the 
qualities  that  are  going  to  be  described,-  calmly,  i.e.  free 
from  all  love  and  hate  and  self-controlled. 

In  what  way  should  this  meditation  be  carried  on? 
One  should  exercise  Volition  ;  Volition  is  certain  cognitioni 
determination.the  decision  that  fAis  shall  Ae  so.  not  otherwise, 
—this  one  should  exercise  ;  i.e.  thus  should  one  meditate,  tins 
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being  construed  from  tbc  preceding  sentence — Question  : — 
*What  is  the  purpose  to  be  served  by  this  exercising  of 
Volition! — How  too  should  this  Volition  6 e  exercised  ?  How 
too  is  this  exercising  of  Volition  to  accomplish  the  desired 
purpose  ?  ’ — In  answer  to  all  this,  we  have  the  next  sentence 
• — Now  really  etc.^  etc.  Because  the^  jaan  consists  of  Volition^ 
— i.e.  the  Jiva^  the  individualised  self,  is  entirely  what  his 
Volition  is, — i.e.  his  nature  consists  of  his  volition  ;  that  is, 
he  is  as  his  Volition  is — this  is  what  is  meant  by  his  consis¬ 
ting  oi  his  Volition.  According  as  his  Volition  is  in  this 
world; — i.e.  according  as  his  volition,  determination,  is  while 
he  is  living  in  this  world, — so  does  he  become  on  departing 
from  herey — i.e.  on  his  departure  from  the  body,  i.e.  on 
death.  What  is  meant  is  that  his  condition  is  in  accordance 
with  the  character  of  his  Volition.  This  idea  is  found  to  be 
thus  expressed  in  the  scriptures  ; — Thinking  of  whatever 
form,  does  the  man  renounce  his  body  ( to  that  does  he 
attain)’ — {BhagvadgU^  ).  Inasmuch  as  such  is  the  conclu¬ 
sion  found  in  the  scriptures,  the  man,  knowing  all  this, 
should  exercise  his  Volition,  perform  meditation, — that 
form  of  meditation  which  we  are  going  to  describe  ; 
because  it  is  learnt  from  the  scriptures  that  results  accrue 
to  one  in  accordance  with  his  Volition,  therefore  the  said 
exercise — of  meditation, — should  be  performed.^ — (1) 

TEXT — Consisting  of  Mind,  with  the  subtle  body 
for  his  body,  of  the  colour  of  light,  of  true  volition,  of 
the  nature  of  the  creator  of  all,  all-desire,  all- 

odour,  all-taste,  pervading  over  all  this,  without  speech, 
without  perturbation. — (2) 

BHASYA— Qftcsffon  “  In  what  manner  is  one  to 
meditate  (upon  Brahman)  ?” . 

i4nsu?er: — He  is  consisting  of  Mind; — Mind  is  that 
whereby  one  thinks  ;  by  its  very  nature  it  functions  over 
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its  objectives  ;  it  is  of  this  Mind  that  He  consists  ;  that  is 
He  operates  as  the  Mind  operates,  and  also  cea^s  to  opera 
as  the  Mind  ceases  to  operate.  Because  He  con? 
of  the  Mind,  therefore.  He  has  the  Prana  for  Ms  I 

the  term  ‘  Prana  ’  here  stands  for  the  Subtle  Body  (wh - 

the  Self  resides ),  endowed  with  the  two  functions  of  Cogni- 
tion  and  Action  ;  as  declared  in  the  text— ‘That  which  is  the 

subtle  body  is  intelligence,  that  which  is  intelligence  is  the 

subtle  body’  :  it  is  this  Prana  that  He  has  for  His 
Body.  It  is  declared  in  another  Vedic  Text  that 
‘  He  consists  of  the  Mind,  the  controller  of  the  Body  of 
PrS/ia.’—0/fftc  co/our  o/ His  form  consists  of  light 
in  the  shape  of  intelligence  ;—o/  frae  volition ;  i.  e.  his 
volitions,  wishes,  are  all  true,  infallible  ;  that  is  to  say,  the 
volition  of  God  is  not  like  the  volition  of  the  ordinary 
worldly  man,  whose  volition  is  not  always  sure  of  fruition. 
The  volition  of  the  ordinary  man  is  generally  beset  with 
untruth,  which  leads  to  the  falsity  of  its  result;  this  is 

what  makes  the  volition  false  in  its  fruition  ;  this  is  going 

to  be  described  later  on  in  the  text— ‘  Beset  with  untruth 
etc.  etc’— Of  the  nature  of  Akns  a  He  whose  form  is  like 

the  Mss' a  ;  God  is  like  Akas'a,  in  the  sense  that  He  is  all- 
pervading,  subtle  and  devoid  of  colour  and  other  qualities. 
—The  creator  of  all  the  entire  universe  is  created  by 
God  ;  hence  the  whole  universe  is  his  work  ;  that  is  how  He 
is  the  creator  of  all  as  declared  in  the  Vedic  Text—  He  is  the 
creator  of  all  ’.—All  desires  ;  i.  e.  all:  His  desires  are  free 
from  evil ;  as  declared  in  the  SmVti-text  Among  living 
beings,  I  am  such  Desire  as  is  not  inconsistent  with  Right  .- 
Oi/edion  Inasmuch  as  in  this  Smrti-Tex.t,  God  speaks 
of  Himself  as  being  Desire  itself,  the  term  all-desire  in  the 
Upanisad  text  should  not  be  construed  as  a  Brahuvrlhi 
compound  meaning  ‘having  all  desires  ’  It  is  not  right 
to  argue  thus  ;  Desire  is  something  to  be  done,  brought  into 
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existence,  and  if  God  were  desire  itself ,  like  sound  and  otker  I 
■ngs,  He  also  would  be  subservient  to  the  purposes  of  I 
"  persons.  For  these  reasons,  the  expression  ‘I  am  desire’  * 
Smrti-text  quoted  is  to  be  taken  in  the  same  sense  that 
)rded  by  the  term  ‘  all-desire  ’  taken  as  a  Bahuvr'ihi-  i 
compound.  All-odour  -.—He  whose  odours  are  all  pleasing ;  | 

as  declared  in  the  Smrti-Text—  \  am  the  pure  smell  in  f 
Earth’. — Tastes  also  should  be  understood  in  the  same 
way.— The  reason  for  this  lies  in  the  fact  that  the  percep¬ 
tion  of  disagreeable  smell  and  taste  has  been  described  as '  [  5 
due  to  the  contact  of  Evil;  as  declared  in  the  text—  \ 

‘  Therefore,  by  it  one  apprehends  both  agreeable  and  dis-. 
agreeable  odour,  because  it  is  perceived  by  evil  ’—and  God 
has  no  contact  with  evil ;  as  there  is  no  possibility  of  any 
such  defects  in  Him  as  ignorance  and  the  rest. 

Pervading  over — permeating — all  this — universe;  the 
term‘a6Aya«a’  being  derived  from  the  root  ‘atati\io  pervade 
with  the  active  past-participial  affix  (with  the  prefix  ‘aiAi’) 

— Without  speech;— ‘V  ah’  is  that  wherewith  one  speaks; 
the  reflexive  form  of  the  same  is  ‘vSkd’;  or  the  form  osAa’ 
may  be  taken  as  formed  from  the  root  ‘vac’  to  speak  with 
the  Ghan  affix  used  instrumen tally  ;  one  who  is  endowed 
with  this  'vaka’,  speech,  is  ‘vSkf  ;  and  one  who  is  not-vski 
is  av3ki,  without  speech.  The  denial  of  speech  is  purely 
illustrative,  it  stands  for  the  denial  of  all  those  organs  of 
smell,  taste  and  the  rest,  whose  presence  in  God  would  be 
supposed  as  necessary  for  the  apprehension  of  smell,  taste 
and  other  things  found  mentioned  in  connection  with  God; 
all  this  is  clear  also  from  such  Mantra-texts  as  ‘  Without 
hands  and  feet,  He  moves  fast  and  holds  things  ;  without 
eyes.  He  sees  ;  without  ears  He  hears.’ — Without  perturba 
tion; — not  confused;  when  a  man  who  has  not  all  his 
desires  fulfilled  fails  to  obtain  something  which  he  does  » 
lOt  possess,  he  becomes  perturbed  in  mind  ;  not  so  God,  | 
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who  has  all  his  dcfsires  fulfilled  and  is  always  satisfied  and 
happy  ;  He  is  never  perturbed. — (2) 

TEXT— This  is  my  Self  within  the  heart,  smaller 
than  a  corn,  than  barley,  than  mustard,  than  the  ShyU- 
maha-^grain^  than  the  seed  of  the  Shyamaka-grain.  This 
is  my  Self  within  the  heart,  larger  than  the  Eart  , 
larger  than  the  Sky,  larger  than  Heaven,  larger  than  al 
these  Regions.— (3) 

BHASYA— TAis— the  One  described  above  with  the 
stated  qualities— is  my  Self,  within  the  heart— in  the  middle 
of  the  lotus  of  the  Heart  •^—'Smaller^in  size— than  corn, 

than  barley  Gtc„  etc.  All  this  is  meant  to  indicate  extreme 
smallness.-^When  the  words  of  the  Text  have  declared  the 
Self  to  be  smaller  ‘than  the  shymaka- grain,  than  the  seed  of 
the  shyamSka-‘grain — it  would  seem  as  if  it  were  smaller 
than  all  measurable  smallness,  and  hence  of  the  smallest 
dimension,  i.e.  atomic ;  hence,  with  a  view  to  preclude  such 
an  idea,  the  text  proceeds  to  add — This  is  my  Self  within  the 
heart,  larger  than  the  Earth  etc.,  etc.  By  asserting  that  the 
size  of  the  Self  is  larger  than  all  measures  of  largeness,  what 
is  meant  is  that  It  is  infinite  in  size. — Such  is  the  sense  of 
the  text  beginning  with  the  'Consisting  of  the  mind^  (Text  2) 
and  ending  with  the  words  'Larger  than  all  the  Regions  (in 
the  present  Text). — (3) 

TEXT — ‘All-action,  All-desire,  All-odour,  All-taste, 
pervading  over  all  this,  without  speech,  without  per¬ 
turbation, — such  is  my  Self  within  the  heart ;  it  is 
Brahman  ;  I  shall  surely  attain  that  on  departing  from 
here,’ — verily,  for  one  who  has  this  conviction,  there 

is  no  vacillation  or  misgiving  ;— so  said  S'afidi/ya,— yea, 

S'Sndllyn. — (4) 

BHASY A— People  may  have  the  following  idea — “God 
is  surely  to  be  meditated  upon  in  the  form  indicated  by 
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tKe  qualities  described -an(i  not  as  actually  endowed  with 
those  qualities  just  as  when  it  is  said,  bring  the  king  s 
officer  who  has  multi-coloured  coM;  the  man  addressed 
does  not  proceed  to  bring  the  qualification  (in  the  shape  of 
the  cows ;  he  brings  only  the  man  indicated  by  that  qualifi¬ 
cation).  Similarly  in  the  present  context  also  (the  medita¬ 
tion  is  to  be  of  the  God  indicated  by  the  qualifications,  not 

of  the  God  aW  l^hcse  qualifications.) 

With  a  view  to  preclude  this  notion,  the  text  reiterates 
thut  He  is  the  creator  of  all  etc.,  etc.;  the  idea  being  that 
God  should  be  meditated  upon  as  qualified  by  the 
qualifications  of  consisting  of  the  mind  and  the  rest  described 
above  It  is  for  this  reason  that  what  is  taught  here  does 
not  exalt  the  meditator  to  that  ‘self -sovereignty’  which  is 
attained  by  the  realising  of  such  truths  as  That  Thou  Art ,: 
‘The  Self  is  all  this’,  as  described  under  Discourses  VI  and 
VII ;  in  fact  what  the  text  says  here  is  that  Such  is^my  Self, 

I  shall  surely  attain  this  on  departing  from  here’,  which 

clearly  indicates  distinction  between  the  human  se//  ana  the 

Supreme  SeZ/,  and  it  is  clear  that  the  term  ‘self’  here  does 

not  stand  for  the  counter-self  ( human  self  ) ;  because  the 
Genetive  ending  in  ‘mama  dtma’,  ‘my  self,  connotes  relation¬ 
ship  which  can  only  subsist  between  two  distinct  thinp  ; 
specially  as  the  phrase  ‘I  shall  attain  that’  clearly  makes 
one  (the  human  self)  the  active  Agent  and  the  other  (the 

supreme  Self)  as  the  ohjech'ue  (of  attainm^t). 

Objection  ; — ^“Under  Discourse  VI,  (Sec.  14,  verse  2) 
also  the  expression  used  is  *aiha  sampdisye  (then  shall  I 
reach  perfection’),  which  clearly  shows  that  the  reaching  of 

perfection  is  further  removed  in  point  of  time.” 

Not  so;  because  what  is  meant  by  that  expression  is 
the  final  stage  of  the  process  of  embellishment,  and  not  any 
interval  of  time.  If  it  were  not  so,  then  this  phrase  would 
set  aside  the  idea  conveyed  by  the  text  ‘That  Thou  Art’. 
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Though  it  is  true  (1)  that  the  term  ‘Self’  does  stand  for  the 
human  self ,—(2)  that  what  forms  the  subject-matter  of  the 
context  is ‘Brahman  that  is  all  this’,  and  (3)  that  this  is 
spoken  of  as  ‘my  self  within  the  heart’  and  this  is  Brahman  , 
—yet,  with  all  this,  when  the  present  Text  speaks  of  ‘reach¬ 
ing  that  self  after  departing  from  here’,  it  is  clear  that  the 
distinction  between  the  two  is  still  retained  to  a  certain 
extent. 

When  a  man  knows  this  and  has  the  firm  conviction 
‘  1  shall  attain  that  Self  v/ho  is  of  the  nature  of  volition  \ 
then  there  is  no  such  uncertainty  as  ‘  may  he  so,  1  rnay 
not  be  so’  ;  so  that  in  this  matter  of  the  connection 
between  the  said  volition  and  the  ultimate  result,  the  wise 
man  does  attain  the  position  of  God  this  is  what  was 
said  by  the  sage  S'Sniilya.  The  repetition  is  meant  to  indi¬ 
cate  respect  for  the  sage. — (4) 

End  of  Section  (14)  of  Discourse  III. 


Section  (15) 

BHASYA— It  has  been  said  above  that  ‘a  heroic  person 
is  born  in'his  family’  ;  but  the  mere  birth  of  a  heroic  person 
is  not  sufficient  for  the  salvation  of  the  father ;  as  has  been 
made  clear  in  the  Text— ‘For  this  reason  it  is  the  tvell-dis- 
ciplined  son  whom  they  regard  as  conducive  to  the  Regions.’ 
Hence  it  becomes  necessary  to  find  out  how  longevity 
could  be  attained  (in  order  to  enable  one  to  educate  his .  son 
properly) ;  and  for  this  a  knowledge  of  the  philosophy  of 
the  ‘Coffer’  is  necessary  :  for  which  purpose  the  text 
proceeds  with  the  next  Section.  This  matter  was  not 
taken  up  immediately  after  the  mention  of  the  birth  of  the 
heroic  son’,  because  thfere  were  more  important  niatters 
to  be  expounded.  Hence  the  subject  of  the  Coffers  is 
tfikcn  up  now 
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TEXT— The  Coffer,  having  the  Sky  for  its  inside 
and  the  Earth  for  its  bottom,  does  not  decay.  The 
Quarters  are  its  corners  ;  the  Heaven  is  its  upper  hole. 
This  Coffer  is  the  repository  of  wealth  ;  therein  rests 
this  Universe. — (1) 

BHASYA — H aving  the  Sky  for  its  inside — that  whose 
inner  cavity  consists  of  the  Sky,— tAe  Co//er,— that  which 
resembles  the  coffer  in  various  qualities  (such  as  the  follow¬ 
ing)  ;  Having  the  Earth  for  its  bottom, — that  of  which  the 
Earth  is  the  base.  It  does  not  decay  ; — it  is  never  destroyed 
as  it  consists  of  all  three  Regions,  it  continues  to  exist  for  a 
thousand  time-cycles.— TAc  Quarters — all  quarters — are  its 
corners  ; — Heaven  is  its  upper  hole  ;—this  coffer  is  the 
Repository  of  wealth  ;  i.e.  it  is  wherein  is  deposited  the 
entire  ‘wealth’  of  living  beings,  in  the  shape  of  the  results 
of  their  actions  along  with  their  causes. — Therein  rests,— 
subsists,  this  Universe  all  that  is  perceived  through 
Sense-perception  and  other  Means  of  Cognition. _ 

TEXT— Its  Eastern  side  is  called  ‘Jahn’;  the  Southern 
side,  SaharnSna’;  the  Western  side,  ‘Rsjnf;  the  Northern 
side,  ‘  Subhnta  The  Wind  is  the  *  calf’  of  these.  One 
who  thus  knows  the  Wind  as  the  ‘  calf  ’  of  the  Quarters 
never  weeps  for  his  son.  Verily,  I  do  know  the  Wind 
as  the  ‘  calf  ’  of  the  Quarters;  may  I  never  weep  for 
my  son. — (2) 


BHASYA  Of  the  said  Coffer,  the  eastern  side— the 
part  towards  the  East-is  caUed ‘Mb’;  it  is  called  ‘Mb’ 

because  when  ritualists  are  pouring  oblations,  they  do  it  on 

this  side.-themselves  facing  the  Ea3t.-The  Southern  side 
IS  called  ;SaAamanS’;  this  is  so  called  because  it  is  on  this 
side,  in  the  city  of  Fama.  that  all  living  beings  sq//er  the 
consequenc^  of  their  evil  deeds.-Similarly  fAe  Western 
side  IS  called  Rajni ;  so  called  because  it  is  presided  over 
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by  tbe  Raja^  Varuna  ;  or  because  it  bears  the  redness  of  the 
setting  sun. — The  Northern  side  is  called  ^ SahhutU^ ;  so  called 
because  it  is  presided  over  by  such  prosperous  {Bhutimat) 
personalities  as  Tsvara,  Kubera  and  the  like.' — Of  these 
Quarters,  Wind  is  the  calf;  so  called  because  the  Wind  pro¬ 
ceeds  from  the  Quarters  ;  as  is  seen  in  the  case  of  storms. 

— If  any  one  who  is  desirous  of  the  longevity  of  his 
son  knows  the  Wind  as  described  above,  as  the  immortal 
‘calf’  of  the  Quarters,  he  never  weeps  for  his  son, — on 
account  of  his  son  ;  that  is,  his  son  does  not  die.— Because 
the  science  of  the ‘Coffer’  and  the  ‘Wind  as  the  calf  of 
the  Quarters’  is  possessed  of  such  character, — therefore,  I, 
who  am  desirous  of  securing  longevity  for  my  son,  know 
—recognise— the  Wind  as  the  calf  of  the  Quarters, — May 
I  never  weep  for  my  son  ,— i.e.  for  the  death  of  my  son. — (2) 
TEXT — I  turn  to  the  imperishable  Coffer,  for  such 
and  such  and  such.  I  turn  to  Prana,  for  such  and  such 
and  such.  I  turn  to  Bhuh  for  such  and  such  and  such. 

I  turn  to  Bhuvah  for  such  and  such  and  such.  I  turn  to 
Svah,  for  such  and  such  and  such. — (3) 

BHASYA — Imperishable—  indestructible  —  Coffer  —  as 
described  above, — to  this  I  turn^ — ^have  recourse  to,  for  the 
sake  of  my  son’s  longevity  ; — for  such  and  such  and  such. 
i.  e.  the  speaker  mentions  the  name  of  his  son  three  times. 
Similarly,  I  turn  to  Prana,  for  such  and  such  and  such  ; 

I  turn  the.  Bhuh— for  such  and  such  and  such; — I  turn  to 
Bhuvah,  for  such  and  such  and  such  ;  I  turn  to  Svah  for  such 
and  such  and  such.  After  pronouncing  the  term  ‘1  turn’, 
he  utters  the  son’s  name  three  times,  again  and  again.  (3) 
TEXT — When  I  said  ‘  I  turn  to  PrSna  \—Prnna  is  all 
this  whatever  exists, — to  that  I  turned.— (4) 

BHASYA— The  Text  'when  I  said  etc'  proceeds  to 
explain  what  has  gone  bcforel  Prana  indeed  is  all  this-r-- 
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universe  ^that  exists  ;  3iS  is  going  to  he  described  later  on 
in  the  text  VAs  the  spokes  fixed  to  the  Hub  etc/  To  all 
this  I  turned  when  1  spoke  of  the  Prana,~(4) 

TEXT — When  I  said  ‘I  turn  to  Bhuh’,  what  I 
meant  to  say  was  that  ‘  I  turn  to  the  Earth,  I  turn  to 
the  Sky,  I  turn  to  the  Heaven  — (5) 

BHASYA— When  1  said  ‘  /  turn  to  Bhnh\  what  I  meant 
to  say  was  that '  I  turn  to  the  three  Regions,  Earth  and  the 
rest’. — (5) 

TEXT — When  I  said  ‘/  tarn  to  Bhuvah\  what  I 
meant  to  say  was  that  ‘  I  turn  to  Agni,  I  turn  to  Vayu^ 
1  turn  to  Aditya.^ — (6) 

BHASYA— When  1  said  ‘  1  turn  to  Bhuvah  \  what  I 
meant  to  say  was  that  ‘  1  turn  to  the  three  deities,  A^ni^ 
and  the  rest/— (6) 

TEXT — When  I  said  ‘I  turn  to  Svah  \  what  I  meant 
to  say  was  that  ‘  I  turn  to  I  turn  to  Yajarveda^ 

1  turn  to  Samaveda’;  this  was  what  I  said— (7) 

BHASYA— When  1  said  ‘  I  turn  to  Svah  \  what  I  meant 
to  say  was  that  ‘  I  turn  to  Riveda  and  the  rest 

These  Mantras  one  should  recite  after  proper  medita¬ 
tion  of  the  aforesaid  ‘  imperishable  ’  ‘  Coffer  along  with 
the  ‘  Calf  of  the  Quarters 

The  repetition  of  the  phrase  ‘  what  I  said  ’  is  meant  to 
indicate; the  importance  of  the  subject. —  (7) 

End  of  Section  (15)  of  Discourse  III. 


Section  (16) 

Meditation  and  Mantra-repetition  for  the 
sake  of  the  son’s  longevity  have  been  described  ;  the  Text 
proceeds  to  expound  the  Meditation  and  Mantra  •repetition  for 
he  sake  of  one’s  own  longevity  ;  because  it  is  only  whil^ 
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one  is  himself  alive  that  he  comes  by  such  desirable  things 
as  the  son  and  the  like,  not  otherwise.  With  this  view 
the  Text  proceeds  to  represent  the  Man  as  Sacrif  ice, 

TEXT— Man  indeed  is  the  Sacrifice.  His  twenty- 
four  years  are  the  ‘  Morning  Extraction the  Gsyatfi 
contains  twenty-four  letters  ;  the  ‘  Morning  Extraction  ’ 
is  related  to  the  Gsyafn.  Connected  with  this  are  the 
Vasus  ;  the  Pranas  are  the  Vasns  ;  as  they  make  all  this 
abide  (t?asayanfz).—(l  ) 

BHASyA“Man  ; — that  is,  the  well-known  particular 
aggregate  of  causes  and  effects,  endowed  with  life; — 
indeed— is  meant  to  emphasise  the  assertion ; — the  sense 
being  that  Man  is  really  the  Sacrifice. — ^The  text  next  pro¬ 
ceeds  to  indicate  the  points  of  similarity  between  Man  and 
Sacrifice, — “  How  ?  ” — Of  mnn,  the  first  twenty-four  years 
of  life  constitute  what  is  the  ‘  Morning  Extraction  *  of  the 
Sacrifice  known  as  ‘  Man  — What  are  the  points  of  sim^a- 
rity  on  which  this  parallelism  is  based  ? — -Answer  The 
Gayairi-me^re^contains  twenty-four  letters^ — ^^and  the  ‘  Morn¬ 
ing  Extraction  ’  is  related  to  the'.Gayairz,— i.e.  the  ^  Morning 
Extraction^  of  the  Ritualistic  Sacrifice  is  related  to  the 
Gayatxi^metre  ; — hence  when  the  Man  becomes  twenty -four 
^years  of.  age,  he  becomes  equipped  with  the  ‘Morning 
Extraction"*’;  -  and  hence  being,  thus  similar  to  the  Ritualistic 
Sacrifice,  the  Man  is  the  Sacrifice,  Similarly,  the  other 
two  parts  of  the  Man’s  life  mean  equipment  with  the  Mzd- 
day  and  jBi?ening  Extractions,  on  the  basis  of  the  similarity 
of  the  number  of  years  to  tfee  number  of  letters  in  the 
Tristup  and  Jagati  metres. 

Further,  connected  with  the  ‘  Morning  Extraction  * 
of  this  ‘  Sacrifice-Man  ’,  are  the  Vasus,  the  Deities,— just  as 
they  are  connected  with  the  Ritualistic  Sacrifice ;  that  is, 
they  are  the  deities,  and  hence  the  masters,  of  the  ‘  Morning 
Extraction  ’.  According  to  this  parallelism,  it  would  follow 
C.U.11 
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that,  as  at  the  ritualistic  sacrifice,  so  at  the  Sacrifice-Man 
also,  the  deities  are  the  well-known  *  Vasus  A.£ni  and  the 
rest;  in  order  to  dispel  this  notion,  the  Text  makes  a 
distinction.— The  PrUnas  are  the  Vasus  (  in  the  case  of  the 
Sacrifice^Man ), — '  PrSnas*  standing  for  the  organs  of 
Speech  etc.,  as  also  for  the  Life-hreaths, — Because  it  is  these 
Pranas  that  make  all  this,— living  beings* — abide.  That  is, 
it  is  only  while  the  Pranas  :are  in  the  body  that  all  this 
abides^  lives,  not  otherwise  ;  and  because  they  make  all  this 
abide  (  vasayanti ),  therefore,  they  are  ‘  Vasus  \ — (I) 

TEXT — If,  at  that  age,  anything  ail  him,  he  should 
say — ‘O  Ye,  Pranas  and  Vasus,  extend  this  my  Morning 
Extraction  to  the  Midday  Extraction,  so  that  I,  the 
Sacrifice,  may  not  be  cut  off  in  the  middle  of  the 
Prana-Vasus  !  ’—Thereupon,  he  recovers  from  the  aih 
ment  and  becomes  free  from  illness. — (2) 

Ai,  BHASYA — ^When  the  man  has  become  identified  with 
the  Sacrifice,  z/  at  that  age — i.  e.  at  the  age  parallel  to  what, 
at  the  Sacrifice,  would  be  the  Morning  Extraction, — any>* 
thing  ail  him— any  disease  or  something  else  involving 
danger  of  death,— then  the  Man  engaged  in  sacrifices,  who 
regards  himself  as  the  Sacrifice,  should  say  this — e.  he 
should  repeat  the  following  Mantra.~  O  ye,  Vasus, 

' — this  the  Morning  Extraction  of  my  Sacrifice, — please 
extend  to  the  Mid-day  Extraction, — i.  e.  join  it  on  to  and 
unify  it  with,  that  span  of  my  life  which  is  parallel  to  the 
Mid-day  Extraction.  So  that  I,  the  sacrificer  may  not  be 
cutoff — may  not  drop  out  in  tBe  middle  of  the  PrSm-Vasus, 
who  preside  over  the  Morning  Extradiction. — The  particle 
\iti  '  {after/ Vilopsiy^  the  end  of  the  Mantra 

to  he  recited.— By  the  repeating  of  this  Mantra  and  by 
meditation,  Ac  recovers  from  the  ailment,  and  having  re¬ 
covered  and  got  out  of  it,  he  becomes  free  from  illness,— 
free  from  all  suffering. — (2) 
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TEXT— The  forty-four  years  are  the  Midday 
Extraction.  The  Tristap  metre  contains  forty-four  letters. 
The  Midday  Extraction  is  related  to  the  Tristup. 
With  this  the /?a Jras  are  connected.  The  Prnnas  axe 
the  Rudras  ;  as  it  is  these  that  make  all  this  weep  iroia- 
yanti). — (3) 

BHASYA— TAe  forty-four  years  etc.,— just  as  before. 
Those  who  weep,  and  make  others  weep— are  the  Rudras, 
who  are  the  Pranas.— In  middle  age,  people  are  inclined  to 
be  cruel, — hence  called  ‘Rudras’. _ (3) 

TEXT— If  at  that  age,  anything  ail  him,  he  should 
say— ‘  O  ye.  Pranas— Rudras,  extend  this  my  Midday 
Extraction  to  the  Third  Extraction,— so  that  I,  the  Sacri¬ 
fice,  may  not  be  cut  off  in  the  middle  of  the  Pranas— 
Rudras ! ’—Thereafter,  he  recovers  from  the  ailment 
and  becomes  free  from  illness. — (4) 

{No  Bhasya) 

TEXT— The  forty-eight  years  are  the  Third  Extrac¬ 
tion.  The  Jagatl  metre  contains  forty-eight  letters.  The 
Third  Extraction  is  related  to  the  Jagati.  With  this  the 
Adityasare  connected.  The  Pranas  verily  are  Adityas  • 
as  it  is  these  that  take  up  all  this  ndadate. _ (5) 

If,  at  that  age,  anything  ail  him,  he  should  say— 
O  Ye,  PrUnas-Adityas,  extend  this  Third  Extraction  to 
the  full  span  of  life,  so  that,  I,  the  Sacrifice,  may  not 
be  cut  off  in  the  middle  of  the  ‘  Pranas- Adityas  ’.  There¬ 
after,  he  recovers  from  the  ailment  and  becomes  free 
from  illness. — (6) 

Similarly  the  Pranas  are  Adityas  z  it  is  they 
that  take  up  all  this,— in  the  shape  of  sound  and  the  rest.— 
‘O.  Ye,  ^difyas,  complete  the  Third  Extraction,  tAc/u// span 
of  /;/e— consisting  of  a  hundred  and  sixteen  years— that  is 
in  this  way  complete  the  sacrifice.— The  rest  is  as  before 
(5-6)  , 
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BHASYA— Well-defined  knowledge  always  brings  its 
reward  5“*“in  order  to  sbow  tbis,  tbe  text  cites  an  exstmple* 

TEXT— Knowing  this,  Makdasa-Aitareya  said — 
*  Wherefore  do  you  afflict  me  thus, — I  who  am  not  going 
to  die  by  it  ?’ And  he  lived  for  a  hundred  and  sixteen 
years.  One  who  knows  this  lives  for  a  hundred  and 
sixteen  years. — (7) 

BHASYA — ^This  philosophy  of  Sacrifice  was  known  to 
one  Ma/izdasa— by  name — who  was  Aitareya^ — the  son  of 
Itara. — Wherefore, — why — do  you  afflict  me  thus — with  this 
affliction — O,  ye,  Disease, — when  I,  who  am  the  Sacrifice, 
am  not  ^oin§  to  die — perish,  by  its  affliction  ?  That  is,  all 
your  labour  is  useless. — So  said  he — the  words  occurring  in 
the  beginning  of  the  text. — ^With  this  firm  conviction, 
Mahidasa  lived  for  a  hundred  and  sixteen  years. — Any  one 
else  also,  who  has  this  same  firm  conviction,  lives  for  a 
hundred  and  sixteen  years,— that  is,  if  he  knows  the  above- 
described  method  of  accomplishing  the  Sacrifice.— {7) 

End  of  Section  (16)  of  Discourse  III 


Section  .(17) 

TEXT — That  he  hungers,  that  he  thirsts  and  that  he 
is  not  happy, — these  are  his  Initiations,— ( 1 ) 

BRASYA— That  he  hungers  etc.,— points  out  the  simila¬ 
rity  of  Man  to  the  Sacrifice  in  general,  and  as  such  is  con¬ 
nected  with  what  has  been  declared  above. — That  he 
hungers,— wishes  to  eat,— similarly ,  that  he  thirsts,— -wishes 
to  drink, ^ — and  that  he  is  not  happy, — i.e.  v^hen  he  suffers 
pain  on  not  getting  what  he  desires, — these  are  his  Initia¬ 
tions,— so  celled  hecause  they  are  painful,  like  the  Initiatory 
Rites  (of  fasting  etc.,)  of  the  Ritualistic  Sacrifice.— (1) 
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TEXT“r-And  that  he  eats,  that  he  drinks,  and  that  he 
is  happy, — thereby  he  becomes  one  with  the  Upasadas. — 
(2) 

BHASYA — That  he  eats,  that  he  drinks  and  that  he  is 
happy, — i.e.  feels  pleasure  by  coming  by  what  he  desires,— 
thereby  he  becomes  one  similar  to — the  Upasadas, 

At  the  there  is  happiness  due  to  the  drinking  o/ 

milk  (which  is  permitted  at  them)  ;  and  this  brings  about  the 
consolation  that  the  days  are  not  far  off  when  small  quanti¬ 
ties  of  food  will  be  permitted -this  is  the  point  of  simi¬ 
larity  between  ‘eating’  etc.,  and  the  Upasadas. — (2) 

TEXT — That  he  laughs,  that  he  eats  and  that  he 
dallies  in  couples, — thereby  he  becomes  one  with  the 
Stuta  and  S^astra  hymns. — (3) 

BRASY A—That  he  laughs,  that  he  eats  and  that  he  dallies 
in  couples, — by  these  he  becomes  one  with, — ^similar  to— the 
Stuta  and  S'astra  Hymns  (the  recited  hymns  and  the  hymns 
set  to  music) ;  the  similarity  consisting  in  being  accom¬ 
panied  by  some  sort  of  sound. — (3) 

TEXT— Now,  Austerity,  Charity,  Uprightness,  Non- 
Violence  and  Truthfulness, — ^these  are  his  Sacrificial 
Fees. — (4) 

BRASYA— Now  Austerity,  Charity,  Uprightness,  Non¬ 
violence  and  Truthfulness,  these  are  his  sacrificial  fees;  the 
point  of  similarity  consisting  in  the  fact  that,  like  the  Sacri¬ 
ficial  Fee,  they  serve  to  strengthen  the  merit  (of  the  Sacri- 
fice).-(4) 

TEXT^ — Hence,  when  they  say  ‘  Sosyafi  ‘shall  give 
birth  ’  and  ‘  Asosta  \  ‘  has  given  .birth  —that  is  his 
Rebirth.  His  Death  is  the  Avabhrtha-Bath.— -(,5) 

BHASYA— Because  the  Man  is  the  Sacrifice,  therefore, 
when  his  Mother  shall  give  birth  to  him,  they  will  say  ‘sie 
shall  ^ive  birth^y  referring  to  his  Mother  ;  and  after  she  has 
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,  u  t\^ey  say ‘PnrnikS  {the  Mother)  has  I 

giventirth  to  him.tlij  Sacrifice,  they  say  I 

gitjen  fcirf/i;— J'lst  as  a  (Devadatta  shall  extract  the  . 

Soma-jmce  )  and  •  •  y__From  this  similarity  of  j 

has  extracted  *e  S°ma  j  both  cases, 

verbal  an- Sacri/ice.  When  the  expres- 

it  follows  that  the  Man  1  used  in  connection  with  the 

sions ‘Sosyafr  his  Rebirth, as  in  the 

Sacrifice  called  ^  Further,  it  is  the  Death 

case  of  the  Ri'^nahs  ic  •  Avahhrtha-Bath  of 

„t  ,h«  Sacrific-M»  tha  »  ^ 

,he  RiWalW«,Saorf.^;y  »»•>■ 

character  of  being  ten  JCrsna-Devahi- 

TEXT-Ha.ia«  Mlowa,  and  he 

palm,  s"”- At  the  time  of  the  end.  ow 

became  thirstless,  three— (1)  Ahsitamasu 

ahonld  have  ^  ’-O"  ‘hie 

'"i  ct&^eeftlo  ve,eee.-(6). 

'“'’’oHlCVA-Tiis-PfidcmX’to  e/'I'e  Socri/iee.-the  sage. 

BHASYA  ^  ^  j  .  Gotra-having  expounded  to 

r“"5r:rD«sr-Hi3^ 

following  in  the  next  sentence,  ^rsna,  on 

three  etc.,  p,  hy,  became  f/iirsfiess,— that  is,  he 

listening  to  th  for  learning  other  sciences.  By 

ceased  to  have  a  esir  Philosophy  of  the 

K„n.  .ha;  didaom«-;;f- «  "r 

Answer  :--The  man  ffme  0/  the  end-i.e.,  at  the 
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Mantras-‘‘^;cA  three  Mantras  ?  ’'-First,  Yajus-Text. 
Aksitamasi  etc.  (Maitra-Samhita,  1,  4,  2)—  Aksitam' 
unperished,  undimmed,  applies,  by  implication,  to 
the  bun  as  identified  with  Prana  again,  the  second  Yairis- 
ext  was  pointed  out  as  ‘  Acyutamasi  meaning  ‘  You  have 
not  fallen  off  from  your  own  form  ’  ;-and  the  third  Yams- 
ext  mentioned  was  Pranasam'sitamasi ',  meaning  ‘  You  are 
i^rana  properly  refined  and  rendered  subtle ’.—On  this 
subject  of  eulogising  the  Philosophy-fAcre  are  two  verses- 
Munfms  ;  these  two  are  not  meant  for  being  repeated  by 
he  dying  naan  ;  if  these  were  so  meant,  then  that  would  be 
incompatible  with  the  number  ‘  three  ’  specified  in  the 

^  TEXT— (  I  )  ‘  Aditpratnasya  retasah  (jyotih  pa'sxanti 
^saram,  paro  yadidhyate  diva)  (Of  the  ancient  germ, 

which  shines  supreme  in  the 

EJjalgent  .—Rgveda  ;  8,  6,  30). — 

_  (II)  ‘Udvayantamasah . .jyotirattamam’  {‘Perceiving 

above  darkness  the  Supreme  Light,  our  own.  we  reached 

energy,  the  Sun.  the 
i 0)  — ( Highest  Light— iRgneda ;  1 , 50, 

BHASYA— ( I )  [Of  the  first  mantra,  the  Text  quotes 
only  the  opening  words,  the  rest  of  it  has  been  supplied 

‘  Protnasya  ’.—the  ‘  t  ’  that  appears 
with  a  IS  only  Its  appendage  and  signifies  nothing;  so 
also  IS  the  term  ‘  if  ’  [  so  that  the  whole  expression  ‘  Aidit  ’ 
18  meaningless:]-0/file  Ancient  i.  e.  Long-standing,  prime 
^  germ  ^  cause,  seed — of  the  Universe,  which  is  called  ‘  Sat  ’ 

.  Light— the  effulgence.— The  Syllable’ 

a  (-with  which  the  sentence  begins),  having  dropped  its 

appendage  t  becomes  connected  with  the  verb  ‘  paly anfi  ’ 

they  see  ’. —  ’ 
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Question  : — “  Which  is  the  light  that  they  see  ?  ” — 

Answer  It  is  the  light  that  is  daylike, — like  the  clay. 
_i.  e.  it  is  the  light  of  Brahman  which  pervades  over  all 
things.  What  is  meant  is  that  those  persons  who  have 
turned  back  their  visual  and  other  organs  from  their  external 
objectives,  and  have'come  to  know  Brahman  and  having  their 
inner  organ  (mind)  clarified  by  such  means  of  abstinence 
as  Celibacy  and  the  like,  see  this  light  on  all  sides-—  Parah  ’ 
has  to  be  construed  by  changing  its  gender  into  the 

neuter,  as  it  is  meant  to  cjualify  the  word  *  Jyotih  ’ — light _ 

which  is  Neuter  which  shines-glimmers—in  the  Effulgent ; 
— i.  e.  subsisting  in  the  Effulgent  Supreme  Brahman, — that 
light,  being  illumined  by  which,  the  Sun  blazes,  the  Moon 
shines,  the  lightning  flashes  and  the  hosts  of  planets  and 
stars  twinkle. 


(ID  Further,  another  Mantra-Seer  (Sage)  having  seen 
the  above-mentioned  Light,  says  as  follows  (the  second 
Mantra  quoted  in  the  Text  in '  Ml).-Above  darkness. -i.c. 
beyond  Ignorance;  or  destructive  of  ignorance,— the  light 
which  IS  saprme-subsisting  in  the  Sun  ^-perceiving  this 

ni^t  ortY^'w  T-^  construed  from  the  latter 

part  of  the  Mantra) this  light  is  our  own.-our  very  own 

Le  iJr';"  T'  in  the  Sun  is 

Xr  ithT  excellent,  higher  than  the 

the  d  r  reached,-what  ?- 

tne  effulgent  dwine  source  of  enervxr  <1 

talW  because  He  energises  the  Essence!,  the  rays’  the 


— in.  xviii.  I  ]  MEDITATION  OF  MANAS-— AKlSHA  169 

The  repetition—*  Yea,  the  Highest  Light  ’  is  meant  to 
indicate  the  end  of  the  Section  dealing  with  the  assumption 
of  Sacrifice  as  representing  the  Man. — (7). 

End  of  Section  (17)  of  Discourse  III 


Section  (18) 

TEXT — One  should  meditate  upon  the  Mine/  as 
Brahman ;  this  is  with  reference  to  the  Body.  With 
reference  to  Deities, — (one  should  meditate  upon) 
Aka'sa  as  Brahman. — In  this  way  both  become  taught,— 
that  with  reference  to  the  Body  and  that  with  reference 
to  the  Deities.— (1) 

BHASYA — God  has  been  spoken  of  as  ‘consisting  of 
the  Mind  also  as  ‘  consisting  of  the  Akaia  as  forming  a 
part  of  the  quality  of  Brahman  ;  now  with  the  words  ‘Mind 
as  Brahman  ,  the  Text  proceeds  to  lay  down  the 
meditating  of  these  two— Mine/  and  Aka'sa— as  the  entire 
Brahman.  Manas,  Mind,  is  that  whereby  one  thinks,  the 
Internal  Organ'; — this  is  Brahman,  the  Highest; — thas  should 
one  meditate.  This  doctrine  refers  to  the  Man’s  own  self 
(i.  e.  the  Body  wherein  the  Mind  lies) ;  that  doctrine  which 
refers  to  the  Derties  we  are  going  to  expound  :  One  should 
meditate  upon  Aka'sa  as  Brahman — In  this  way  both — the 
doctrines  of  viewing  Brahman  in  reference  to  the  Body, 
and  that  of  viewing  it  in  reference  to  the  Deities— become 
fcagAi-expounded;  Both  Mind  and  Aka'sa  are  subtle 
entities  ^and  Brahman  is  accessible  by  the  Mind ;  hence' 
It  is  only  fit  that  the  Mind  should  be  looked  upon  as 
Brahman.  As  for  Aka'sa,  it  is  all-pervading,  subtle  and 
free  from  limitations  ;  (and  it  is  only  fit  that  it  should  be 
looked  upon  as-  Brahman. — (1) 

.  TEXT  This  same  Brahman  is  four-footed  :  Speech 
IS  one  foot  Breath  is  one  foot,  the  Eye  is  one  foot,  the 
Ear  IS  one  foot  ;— this  is  with  reference  to  the  Body. 
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Now,  with  ref ^ence  to,  Deities — u4g;izis  one  foot,  Vayu 
is  one  foot,  Aditya  is  one  foot,  the  Quarters  are  one 
foot.  Thus  both  become  taught, — that  with  reference 
to  the  Body  and  with  reference  to  the  Deities. — (2) 

BHASYA — This  same  Brahman — named  ‘  Mind  -is  four- 
footed  ;  i.  e.  It  has  four  feet.— “  In  what  way  is  the  Mind — 
Brahman  four-footed  ?  ” — Speech ^  Breathy  Eye  and  Ear 
are  the  four  '  feet  ’  is  with  reference  to  the  Body. 

Now  with  reference  to  the  Deities — the  four  *  feet  ’  of 
Akasa-Brahman  B.ro  Agni^  Vayu^  Aditya  and  the  Quarters. 

In  this  Vv^ay,  both  forms  of  the  *  four-footed^  Brahman  become 
taught,  that  with  reference  to  the  Body  and  that  with  referent 
to  the  Deities.— (2)  ’ 

TEXT  Speech  itself  is  the  fourth  foot  of  Brahman  ; 
it  shines  and  warms  with  the  light  of  Agni.  One  who 
knows  this  shines  and  warms  up  with  renown^  fame  and 
Brahmic  glory.— (3) 

BHASYA— Speech  itself  is  the  fourth  foot — of  the  Mind- 
Brahman— /ozzr/ A,  in  reference  to  the  other  three  feet  5 
because  it  is  through  this  ‘  foot  ’  of  Speech  that  the  Mind 
stands  upon,  becomes  fixed  upon — the  cow  and  such  other 
things  that  are  spoken  of  ;  hence  Speech  is  like  the  foot  of 
Mind.  Similarly,  Breath  the  organ — is  one  foot ;  as  it  is 
through  this  that  it  moves  over  to  objects  of  olfactory  per¬ 
ception.— Similarly  the  Eye  is  one  foot ;  the  Ear  is  one 
foot.— Thus  is  the  fourfooted-ness  of  the  Mind-Brahman 
established,  in  reference  to  the  Body.— Now  as  in 
reference  to  the  Deities,^ — Agnf,  Vayu,  Aditya  and  the 
Quarters  are  the  four  oi  Akma-Brahrnani  these  are 
found  to  be  attached  to  Aka ^a  just  as  the  four  feet  of  the 
cow  are  attached  to  the  belly  ;  hei^e  these— Agnf  and  the 
rest— are  said  to  be  the  ‘  feet  V  of  Thus  both  forms 

of ‘/oizr~/oo^ed-ness’,— that  relating  to  the  Body,  and  that 
relating  to  the  Deities— become  taught. 
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Now  Speech,  which  is  the  fourth  foot  of  Mind-Brahman 
shines  and  warms  with  the  light  of  A^^ni  as  pertaining  to 
Deities  ;  that  is,  it  generates  light  and  warmth.  Or  it  may 
mean  that  Speech  becomes  energised  by  the  man  feeding 
upon  Oil,  Butter  and  other  such  articles  partaking  of  the 
nature  of  the  Deity  Agni,  whereupon  it  becomes  imbued 
with  courage  to  speak  “the  reward  accruing  to  one  who 
knows  this  as  above  explained  is  that  he  shines  and  warms 
up  with  renown^  fame  and  Brahmic  ilory* — (3) 

TEXT— Breaf/i  is  the  fourth  foot  of  Brahman;  it 
shines  and  warms  with  the  light  of  Faya ;  one  who 
knows  this  shines  and  warms  with  renown,  fame  and 
Brahmic  glory. — (4) 

The  Eye  is  the  fourth  foot  of  Brahman  :  it  shines 
and  warms  with  the  light  of  Aditya  ;  one  who  knows  this 
shines  and  warms  with  renown,  fame  and  Brahmic 
|lory.— (5) 

The  Ear  is  the  fourth  foot  of  Brahman :  it  shines 
and  warms  with  the  light  of  the  Quarters.  One  who 
knows  this  shines  and  warms  with  renown,  fame  and 
Brahmic  glory : — Yea,  one  who  knows  this. — (6) 

BUASY ASimilarly  Breath  is  the  fourth  foot  of  Brah¬ 
man  ;  for  the  apprehension  of  odour,  it  shines  and  warms 
with  the  light  of  Vayu  ; — similarly  the  Eye  shines  and  warms 
with  the  light  of  Aditya,  for  the  apprehension  of  colour 
the  Ear  shines  and  warms  with  the  light  of  the  Quarters 
for  the  apprehension  of  sound.‘”The  reward  of  knowledge 
is  the  same  in  all  cases  ;  the  imperceptible  (spiritual)  reward 
consists  in  Union  with  Brahman,  for  one  who  knows  this. 

The  repetition  is  meant  to  indicate  the  end  of  the 
Exposition  of  the  particular  doctrines.— (4-6) 

End  of  Section  (18)  of  discourse  II  I 
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Section  (19) 

TEXT — The  Sun  is  Brahman— such  is  the  teaching; 
and  its  exposition  is  this ;  In  the  beginning,  this  was 
indeed  non-existent ;  it  hecame  existent ;  it  came  into  being^; 
it  became  an  egg  :  it  lay  for  the  period  of  one  year  ;  it 
broke  open  ;  then  came  the  two  halves  of  the  egg-shell, 
one  silver,  one  gold. — (1) 

BUKSYA— The  Sun  is  Brahman— such  is  the  teaching  -, 
and  now  its  exposition  is  done,  for  the  purpose  of  eulogising 
it.— In  the  beginning.— in  its  previous  condition,  (before  it 
came  in  existence)— this— whole  universe— u?as  non-existent] 
i.  e.  it  had  its  name  and  form  undifferentiated,  not  that  it 
did  not  exist  at  all.  That  this  cannot  be  the  meaning  is 
shown  by  the  Vedic  Text  which  says  ‘  How  could  the 
existing  come  out  of  the  non-existing  ?  ’,  which  negatives 
the  view  that  the  effect  was  absolutely  non-existent,  before 
it  was  produced.— O&iecf ion “  In  the  present  text,  it  i^ 
definitely  stated  that  all  this  was  non-existent ;  so  that  it 
should  be  a  matter  of  option,  to  accept  this  non-existence  or 
the  existence  indicated  by  the  text  you  have  quoted  ■ 
Answer  That  cannot  be;  there  can  be  no  option  in  regard 
to  the  state  of  things,  as  there  is  in  regard  to  actions. 

“  Then,  how  is  it  that  the  present  text  declares  this  to  be 

non-existent?’’— We  have  already  explained  that  what  is 

meant  is  that  the  Universe  was  undifferentiated  as  to  Name 
and  Form,  and  hence  it  was  as  ij  non-existent,  and  hence 
spoken  of  here  as  ‘  non-existent  .  The  Text  uses  the 
term  eva,  ‘  indeed which  serves  to  emphasise  what  is 
declared  (which  therefore  cannot  be  taken  in  any  figura¬ 
tive  sense)  ’’.—True,  it  is  so ;  but  what  is  emphasised  is  not 
♦I'-  negation  of  existence,  (but  the  absence  of  differentiation 
^ame  and  Form) ;  as  a  matter  of  fact,  the  ^  term  S(d  , 
Kistent  ’,  is  found  to  be  used  in  the  sense  of  ‘  differentiat- 


173 


-HLII^xix.l]  MEDItATlON  OF  THE  SUN 

€5d  N  ame  and  Form  ’  and  this  *  differentiation  of  Name '  and 
form  *  of  the  Universe  is  mostly  dependent  upon  the  Sun  ; 
for,  if  the  Sun  were  not  there,  all  this  Universe  would  be  one 
mass  of  darkness,  and  nothing  could  be  known;  hence  the 
man  ignorant  of  the  ultimate  truth  speaks  of  the  Universe, 
■which  is  really  existent,  as  *  non-existent  \  in  the  sentence 
"which  is  meant  to  eulogise  the  Sun,  for  the  purpose  of  show¬ 
ing  that  it  is  a  fit  object  for  being  looked  upon  as  Brahman 
In  common  parlance  things  are  spoken  of  as  ‘  existent  ’  only 
when  the  Sun  is  there  ;  just  as  (obverse)  it  is  said  that— 

‘  this  royal  dynasty,  equipped  with  all  good  qualities,  was 
indeed  non-existent,  while  king  Pnrnavarman  was  not  there/ 
In  fact,  the  present  text  is  not  meant  to  expound  either  the 
existence  or  non-existence  of  the  Universe  ;  it  is  meant  only 
to  expound  the  teaching  that  ‘  the  Sun  is  Brahman’  ;  this  is 
made  clear  by  the  fact  that  in  the  summing  up  (at  the  end 
of  the  Section),  the  Text  is  going  to  speak  of  ‘one  who 
meditates  upon  the  Sun  as  Brahman', 

It  became  existent ;  that  which  was  spoken  of  as  ‘  non¬ 
existent  ’  before  coming  into  existence, — i.  e.  was  as  if 
stagnant,  immobile,  hence  appearing  to  be  non-existent — 
became  existent,— i.  e,  slightly  inclined  towards  producing 
positive  effects,  hence  existent ; — that  is,  it  became  mobile, 
and  came  into  6ein^,— having  its  Name  and  Form  slightly 
differentiated,  just  like  the  seed  growing  into  the  sprout. 
Then  gradually,  it  became  larger  and  then  it  became  an  egg, 
— coming  out  of  water.— The  lengthened  form  ‘  Andam  *  is  a 
Vedic  anomaly  (for  the  simple  form  ‘andam^)— This  egg  lay 
for  the  period  0/ one  y cor, —the  measure  of  time  known  as 
*  one  year  during  all  this  time  it  lay  entirely  undifferenti¬ 
ated  in  form  after  that  period  of  one  year,  it  broke  open  ; 
burst  open,  like  birds  eggs  of  the  Egg  thus  broken  up. 
there -were  two  halves  of  the  egg'-shell, — one  silver  and  the 
other  gold. — (1) 
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ITEXT — That  which  was  silver  is  this  Earth ;  that 
which  was  gold  is  Heaven  ;  that  which  was  the  thick 
membrane  became  the  Mountains  ;  that  which  was  the 
thin  membrane  became  the  Mist  along  with  Clouds  : 
what  were  the  arteries  became  Rivers  ;  that  which  was 
the  abdominal  fluid  became  the  Ocean.^ — (2) 

BHASYA — Of  the  two  halves  of  the  Egg-shell,  that 
which  was  the  silver  half  is  this  Earth  ;  that  is,  the  lower 
half  of  the  shell  is  represented  by  the  Earth. — That  which 
was  the  golden  half  is  Heaven;  that  is,  the  upper  half  of  the 
shell  is  represented  by  the  Heavenly  Region.  That  which 
was  the  thick  membrane — which  was  t|ie  thick  covering  over 
the  embryo,  at  the  time  that  the  egg  burst  into  two  parts,-— 
this  became  the  mountains.^ — That  which  was  the  thin 
membrane  became  the  Mist — the  frost — along  with  the  chads. 
Those  that  were  the  arteries  of  the  em&ry|^w|^||,korn  \emme 
the  rivers. — That  which  was  the 

in  the  abdomen  of  the  born  embryo, — ^became  tneOceanl — 

TEXT — And  what  was  born  was  the  Sun.  When 
he  was  born,  shouts,  loud  and  extensive,  arose  ;  as  also 
all  beings  and  desires.  It  is  for  this  reason  that  when¬ 
ever  the  Sun  rises  and  sets,  shouts,  loud  and  exensive,, 
arise,  as  also  all  beings  and  all  desires. — (3) 

BHAQY A— And  what  was  born, — in  the  form  of  the 
embryo  in  the  said  egg, — was  the  Sun.  When  this  Sun  was 
born,  shouts — sounds — loud  and  extensive, — ‘  ululava  ^  stand¬ 
ing  for  ‘  uru-ravah  ’ ;  loud  and  extensive  sounds, — arose  , 
just  as  shouts  arise  on  the  birth  of  the  first  son  of  a  king 
as  also  all  beings — animate  and  inanimate— and  all  desires — 
of  those  beings  ;  *  Kamah  ’  ‘  desires  ’,  here  stands  for  things 
41^4.  are  desired,  such  as  women,  clothing,  food  and  so  forth, 
much  as  on  account  of  the  birth  of  the  Sun,  the  beings 
the  desired  things  came  into  existence, — even  to-day,. 
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whenever  the  Sun  rises  and  when  he  sets,— or  ‘  pratyagama  ’ 
may  be  taken  as  rising  again  and  again,-~on  that  account 
there  arise  all  beings  and  all  desires,  and  also  shoats,  load 
and  extensive.  This  phenomenon  is  well-known  as  hapnen- 
mg  at  sun-rise. — (3) 

TEXT— Now,  if  any  one,  knowing  this,  meditate 
upon  the  Sun  as  Bra/!mtw,Vickly  will  pleasant  shouts 
approach  him  and  will  continue, -yea,  wiHcoi^tinue.-(4) 

BHASYA  If  any  one,  knowing  the  Sun  as  endowed 
with  the  aforesaid  greatness,  meditate  apon  the  Sun  as  Brah. 
man,  then  he  attains  the  same  character  as  the  Sun;  and  fur- 
ther  there  is  a  perceptible  result  also  :  Quickly— very  soon- 
Yat  is  an  adverb,— there  approach  him  pleasant— agreeable— 
shouts,  The  pleasantness  of  the  shouts  etc.,  consists  in  this 
that  in  their  enjoyment  there  is  no  element  of  sin,— They 
will  approach  him^  and  will  also  continue;  there  is  not  merely 
approach  of  the  shouts,  in  fact,  they  continue  to  delight 
him,  and  bring  pleasure  to  him, — The  repetition  is  meant  to 
indicate  the  end  of  the  Discourse  and  also  the  great  import¬ 
ance  of  the  subject, — (4) 

End  of  Section  (19)  of  Discourse  III 
End  of  Discourse  II L 


DISCOURSE  IV 
Section  (1) 

BHASYA — It  has  been  explained  above  (under  Sec.  18 
of  Discourse  III.)  how  Vayn  and  Prana — are  to  be  viewed 
as  the  ‘  feet  ’  of  Brahman.  Now  proceeds  the  teaching 
that  these  same''  Vayu  and  Prana  are  to  be  meditated  upon 
as  Brahman  itself.  The  story  has  been  introduced,  for  the 
purpose  of  making  the  teaching  easily  intelligible,  and  also 
for  tte  purpose  of  laying  down  the  procedure  by  which  the 
Teaching  is  to  be  imparted  and  received;— and  the  story 
also  shows  how  the  attainment  of  the  knowledge  of  the 
Teaching  is  to  be  brought  about  by  such  means  as  faiths 
iivini  of  /ood,  absence  of  haughtiness  (humility)  and  so  forth. 

TEXT — Om  !  There  lived  a  descendant  of  Jan ashrutif 
his  Great-grandson;  he  was  a  pious  giver,  very  generous 
and  with  plenty  of  cooked  food  ;  he  built  Rest-houses 
all  round, — (thinking  that)  everywhere  they  may  eat 
of  mine. — (1) 

BHASYA— JanasAruh’,— the  descendant  of  Janashrati:- 
the  particle  ‘  ha  *  means  that  such  is  the  story  told  among 
people  ; — his  great-grandson — the  son  of  his  grandson  ; — he 
was  a  pious  giver, — ^i.  e.  what  he  gave  to  Brahmanas  and 
others  was  always  given  with  due  faith  and  regard ; — he  was 
very  generous —u  e,  he  had  the  habit  of  giving  away  much  ; 
—he  had  plenty  of  cooked  foody — that  is,  large  quantities  of 
food  were  cooked  in  his  house,  every  day  ;  that  is,  in  his 
house  much  food  was  cooked  for  giving  away  to  those 
seeking  for  food.  This  descendant  of  Janashruti,  his  great- 
grandsony  endowed  with  such  qualities,  lived  in  a  particular 
place  and  at  a  particular  time.  He  all  round y— in  all 

■  m 
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directions,  in  villages  and  in  cities, —hnilt- erecied-Rest- 
,  houses,  for  people  to  come  and  live  in  his  idea  being  that 
cOery-aiAere— living  in  these  Rest-houses.— people  may  eat 
of  mine,  i.  e.  the  food  supplied  by  me.— (1) 

TEXT  Once  at  night,  some  flamingoes  flew  along  • 
then  one  flamingo  said  to  the  other  flamingo—'  Ho,  Ho 
O,  Bhallahsa,  Bhallaksa  !  The  effulgence  of  Janashrnti's 
peat-grandson  is  pervading  like  Heaven  ;  touch  it  not 

lest  It  scorch  thee  ! ’.—(2) 

p  BHASYA— Under  such  circumstances,  once  upon  a 

time,  during  the  hot  season,  while  the  king  was  seated  on 
,  the  roof  of  the  palace,  one  night,  some  flaminioesflew  alon^  ‘ 
that  IS,  some  ancient  sages  or  deities,  being  pleased  with 
tp  king  s  generosity  in  giving  food,  took  the  shape  of 
amingoes  and  flew  along  within  range  of  the  king’s 
vision.  At  that  time,  when  the  flamingoes  were  flying 
a  on g,  one  of  them,  flying  behind  the  rest,  said  to  the 
flamingo  flying  before  him:  '  Ho,'  ho'— Hey,  Hey,— 
having  attracted  his  attention  by  addressing  him  thus— ■ 
Bhallahqa  !  Bhallaksa  I— by  the  repetition  showing  great 
regard  for  whp  he  was  going  to  say,  just  as  in  the  ex- 

wonderful  it  is ! ’—The  term 
Bhallaksa'  is  meant  to  indicate  shortsightedness;— or  it  may 
be  thp  the  flamingo  addressed  was  proud  of  his  superior 
knowledge  of  Brahman  and  on  account  of  his  pride,  he  has 
been  thus  taunted  by  being  addressed  twice  as  ‘Bhallaksa 
Bhallaksa  ’,  by  the  flamingo  behind  him  who  finds  his 
arrogance  unpardonable.— (He  said  to  him)— TAe  Effulgence 
offanashruti’s  great-grandson  is  like  Heaven— the  Heavenly 
Region,  i.  e.  his  effulgent  brightness  due  to  the  magni- 
.  licence  of  his  generous  distribution  of  food.— peruadina  I 
^  i.e.  it  touches  Heavenly  Regions.-Or  the  expression 
samam  diva  ’  may  mean  that  his  effulgence  is  like  daylight ; 

C.U.12 
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t  •  .  ;  »  rlrt  not  come  into  contact  with  the 

hence  touch  ttnot-x-e.  do  note 

cffulgence^lestyou  docome^^^^^^^^  ^ 

ISSV  whTch  is  in  the  Second  Person  has  to  be  construed 
^  .  ,  4.  Ua  ^«!  as  if  he  were  Raikm  with  the  Cart! 

him  being  what  he  is,  as  ir  ne  wc. 

‘Otwha-t^ort  is  this  Raikvamth  the  Cart.  (3). 

BHASYA-When  the  first  flamingo  had  smd  "bo^e 
the  other  which  was  flying  ahead 

Wis  a  mean  fellow;  and  such  as  he  is  his  being 

Se^with  a  tone  of  nW' 

■  L  <-  vAQnprt  as  if  he  were  endowed  with  high-mind- 

^ness*— as  if  he  were  Ridkoa  with  the  Carf."**-  «-  Kaihva 
who  pissesse,  ,  cart. 

"crAri:!  L^ngo  asked-- or  wha. 
To  s  ,to  Reil«.«a-<4  Carir-Mfheo  he  was  asked 
said-- Listen,  of  what  sori  .s  Re.kee  w.th 

the  Ccft*l  _  -  1-^. 

TEXT— Just  as  all  the  lower  easts  of  the  Dice  go 

over  to  one  who  has  won  the  Krta-cast.  so  does  go  over  to 

him  whatever  good  the  people  do  ;  so 

knows  what  he  knows.  Such  is  he  who  has  been 

spoken  of  by  me.^  (4)  ,  «■  ,  j  j 

BHASYA— In  common  practice,  when  the  Krta-cm  oj 

(Je  Die.  which  W  fear  n^rks  and  is  used  •-^2 

wins  among  persons  engaged  in  gainhhng.  to  t  ,  -  ,  j  _ 
has  won  with  that  Krta-castr-&o  ooer-bccome  included, - 
all  the  lower  casts,  bearing  three,  two  and  one  mark  respec 

tivcly,— named  Trefa,  DoSparo  and  Kali.  That  is  to  say 

inasmuch  as  the  number  foar  on  the  Krta-cast  contain 
within  itself  the  lower  numbers  three,  two  and  one,  the3( 
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latter  become  included  in  the  former. — Just  as  in  this 
illustration,  so,  in  the  case  of  Raikva  also, — who  has  the 
same  position  as  the  Krta-cast, — there  goes  over  to  him 
everything  that  is  in  the  position  of  the  other  three  casts 
Treta  and  the  rest ;  that  is,  everything  becomes  included 
in  Raikva.—What  is  this  everything  that  becomes  included 
in  him  ?  Whatever  good  the  people  do, — i.  e.  whatever 
good  and  righteous  deeds  men  do  in  the  world  become 
included  in  the  merit  acquired  by  Raikva;  that  is,  the 
reiAmrd  of  the  good  acts  of  all  living  beings  become  included 
in  the  reward  of  own  good  acts.— So  also  to  him 

who  knows  what  he  knows  ;-what  is  it  ?-that  which  Raikva 
knows;  anyone  else  who  knows  that,  to  him  also  go  over 

the  good  acts  done  by  all  living  beings  and  also  the  reward 
of  those  acts  ;  just  in  the  same  way  as  they  go  to  Raikva.— 
SacA  IS  Ae-the  knowing  man,  who,  like  Raikva,  hccomes 
like  the  Krta-cast. — (4) 

TEXT— Janas'ruti’s  great-grandson  overheard  this  ; 
and  as  soon  as  he  rose,  he  spoke  to  the  Bard — ‘O  friend' 
speak  of  Raikva  with  the  Cart  Well,  what  sort  of  per’ 
son  is  this  Raikva  with  the  Cart  ?  ’—(5) 

‘  Just  as  all  the  lower  casts  of  the  Dice  go  over  to 
one  who  has  won  with  the  Krta-cast,  so  does  go  over  to 
him  whatever  good  the  people  do;  and  so  also  to  him 

who  knows  what  he  knows.  Such  is  he  who  has  been 
spoken  of  by  me  — (6) 

BHASYA— The  said  statement  made  by  the  flamingo, — 
which  eulogised  another  knowing  person  in  the  shape’ of 
Raikva,  and  deprecated  himself— the  king.  Janashruti’s 
great-grandson  heard  while  seated  on  the  roof  of  his  palace; 
and  bearing  in  mind  the  flamingo's  words,  and  cogitating 
over  it  over  and  over  again,  he  passed  the  remaining 
portion  of  the  night.  Then,  having  been  roused  from  his 
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slumber  by  the  eulogistic  chants  of  the  Bards, “^or,  on  rising 
from  sleep.—he  spoke  to  the  Bard— ‘  O,  my  friend,  speak  of 
Raikva  with' the  Cart -not  of  mef  that  is,  he  alone  is  deserving 
of  all  the  eulogy  that  you  have  been  chanting. — not  l\  or,  ‘Go 
and  speak  to  Raikva  with  the  Cart  that  I  wish  to  see  him  — ' 
In  this  latter  sense,  the  particle  ‘  iva  *  may  be  taken  as  indi¬ 
cating  emphasis,  or  as  conveying  no  meaning. — The  Bard, 
understanding  the  king’s  wish  and  desirous  of  bringing 
Raikva  with  the  Cart,  said— sort  of  person  is  this 
Raikva  with  the  Cart  ?  ’  Having  been  told  by  *  the  king  and 
being  anxious  to  bring  over  Raikva,  the  man  naturally 
wanted  to  know  who  this  man  was. — Upon  this,  Jana- 
shruti’s  great-grandson  repeated  the  description  given  by 
Bhallaksa,  the  flamingo. — (5-6). 

TEXT — The  Bard,  having  searched  him,  came  back, 
saying  ‘  I  found  him  not Then  the  king  said — ‘  Oh, 
that  place  where  search  is  made  for  the  Brahmana— 
there  search  him  — (7) 

BHASYA — Remembering  the  king’s  words,  the  Bard 
went  to  villages  and  cities  and  searched  for  Raikva,  and 
returned  saying  ‘  I  found  him  not’; — that  is,  I  could  not 
recognise  him. — Then  the  king  said  to  the  Bard — Oh, 
the  place  where  search  is  made  for  the  BrUhmana  knowing 
Brahman, — that  is,  in  some  quiet  and  lonely  place  or  the 
bank  of  a  river  and  such  places,— ^ Acre, -i.e.  in  such  places,— 
search  for  him, — go  and  find  him  in  such  places. — ^(7) 

TEXT — While  he  was  scratching  his  itch,  seated 
under  the  cart,  he  sat  near  him  and  said  to  him,—*  O, 
Revered  sir,  are  you  Raikva  with  the  Cart  ?  ’ — ^He  replied- 
^Well,  fellow,  yes,  1  am’.— The  Bard  came  back  saying 
‘  I  have  found  him — (8) 

thus  directed,  the  Bard  search- 
V  for  him,  and  in  a  lonely  place,  found  him  under  the  cart 
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scratching  his  itch;  and  he  thought  that  ‘this  mast  he 
Raikva  with  the  Cart’;  he  then  approached  him  and  sat  near 
him,  with  great  respect ;  thereupon  he  said  to  Raikva, — 
‘O,  Revered  sir,  are  you  Raikva  with  the  Cart  ?’ — Being  thus 
asked,  he  replied — ‘  Well  fellow,  yes,  I  am’;  the  term  ‘  are  ’ 
(fellow)  was  meant  to  indicate  disdain. — Having  thus  re¬ 
cognised  him,  the  Bard  returned  saying  ‘  I  have  found 
him  — (8) 

End  of  Section  (1)  of  Discourse  IV 


Section  (2) 

TEXT — Then  Janashruti’s  great-grandson  took  with 
him  six  hundred  cows,  necklace,  and  a  chariot  with 
mules  and  went  over,  and  said  to  him. — ( 1 ) 

BHASYA — Then,  having  understood  that  the  sage  was 
intending  to  enter  the  life  of  a  Householder,  and  also  that 
he  was  desirous  of  acquiring  wealth— Janaskruti’s  great- 
grandson  took  with  him  six  hundred  cows,  necklace,  a  chariot 
with  males— yoked  with  a  pair  of  mules, — and  along  with 
all  this  wealth,  went  over  to  where  Raikva  was;  and  having 
approached  him,  said  to  him  as  follows  : — (1) 

TEXT — ‘  Raikva,  here  are  six  hundred  cows,  neck¬ 
lace,  and  a  chariot  with  mules.  Now,  revered  sir,  teach 
me  that  Deity  which  you  worship  ’.—(2) 

BHASYA— ‘O,  Raikva,  here  are  these  six  hundred 
cows, — brought  by  me  for  you,— here  is  a  .necklace, — and  a 
chariot  with  mules  ;  please  accept  all  this  wealth,  and  teach 
me  that  Deity  which  you  worship  ;  that  is,  instruct  me  re¬ 
garding  that  Deity. — (2) 

TEXT — The  other  answered  him  thus — ‘  O,  Shudra  l 
may  this  necklace  with  the  chariot  and  the  cows  remain 
with  thyself  ’ thereupon  Janashruti’s  great-grandson 
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again  came  to  him  with  a  thousand  cows,  a  neckla 
a  chariot  with  mules  and  his  daughter,  and  went  o> 
to  him. — (3) 


BHlSYA— When  the  king  had  said  this,  the  oiher~i 
Raiya— answered  him  thus.-'  Aha  ’  is  a  particle  genera 
used  to  signify  resentment ;  but  in  the  present  ^context , 
does  not  signify  anything ;  as  the  term  eva  has  b« 
used  separately  (for  the  purpose  of  expressing  resentmej 
‘  May  this  necklace  with  the  chariot— [H aretva  being  forrt 
as  ‘  Hara '  (necklace)  plus  ‘  itva  ’  (chariot)  ]  ,—alon^  with 
cows  remain  with  thee' thyself let  them  be  with  thyself 
O,  Shadra  ’  :--the  sense  is  that  ‘  I  have  no  use  for  tL. 
which  are  insufficient  for  my  purpose  . 


Objection  ‘  The  person  addressed  was  a  king,  as 
clear  from  the  fact  that  he  had  a  Bard  in  attendance  ; 
has  been  said  before"^  He  said  to  the  Bard  .  Tl: 
again,  he  had  approached  the  Brdhmam  (Raikm)  for 
purppse  of  acquiring  knowledge,  to  which  a  Shudra  is  ] 
entitled.  How  then  is  it  that  Raikva  has  adopted 
improper  form  of  address  ‘  0,  Shudra  ’  ?  ” 

The  revered  Teachers  have  explained  this  as  follows 
On  overhearing  the  conversation  of  the  flamingoes,  i 
king  was  struck  with  sorrow  ;  under  ikh  sorrow,  C  shuclii 
he  heard  of  Raikva’s  greatness,  and  then  became  mollifie 
all  this  the  sage  {Raikva)  knew,  and  in  order  to  indie 
that  he  had  supern^tPt’al  powers  to  read  the  thoughts 
other  persons,,  he  the  king  as  ‘  shudra '  (apply  i 

this  name  to  him  ^^etymological  sense  of  moll  if 

through  sorrow ) ;  or  his  purpose  may  be  to  express  c 
pleasure  at  the  king  having  come  to  him  for  acquir; 
knowledge,  through  gifts  only,  and  not  through  service 
thus  behaving  improperly,  like  a  Shudra*  He  did  not  m« 
that  the  king  was  a  Shudra  by  caste* 
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Others  have  offered  the  following  explanation  : — ^The 
king  had  brought  a  small  quantity  of  wealth,  hence  in  anger 
the  sage  addressed  him  as  ‘  shudra  as  indicating  the 
impropriety  of  this  conduct,  there  is  the  text  that  ‘  Wealth 
should  be  accepted  only  when  it  is  offered  in  plenty 

Therefore,  having  understood  the  wishes  of  the  sage 
Janashruti’s  great-grandson  took  with  him  one  thousand 
cows — more-“his  daughter  a  fit  wife  for  the  sage, —and 
came  to  the  sage. — (3) 

TEXT— He  said  to  him—'Raikva\  here  are  a 
thousand  cows,  this  necklace,  this  chariot  with  mules, 
this  wife,  and  this  village  in  which  ^you  dwell.  Now, 
revered  sir,  teach  me. — (4) 

Holding  her* 'mouth,  he  said, — ‘Thou  hast,  O, 
Stedra,  brought  these  ;  by  this  mouth  alone  dost  thou 
make  me  speak  ’, — These  are  the  villages  named 
^Raikvaparna^  in  the  Mahavrsa  country,  where  he  lived.— 
He  then  taught  him.— (5) 

BHASYA — ""  O  Raikva,  here  are  a  thousand  cows,  this 
necklace,  the  chariot  with  mules ^  my  daughter-for  being  your 
wife, — all  this  has  been  brought  by  me  and  this  village 
dlso  where  you  dwell — this  also  has  been  set  apart  by  me 
for  you.  Accept  all  this,  and  teach  me,  0  revered  sir.  ’ 

On  being  thus  addressed,  the  sage,  holding  the  mouth  of 
the  king’s  daughter  who  had  been  brought  for  being  his 
wife, — i.  e.  knowing  the  mouth  to  be  the  doorway,  the 
proper  channel,  for  the  imparting  of  knowledge,— according 
to  the  declaration  that — ‘  The  Religious  Student,  the  giver 
of  wealth,  the  exceptionally  intelligent,  the  Vedic  scholar, 
a  loved  person,  and  learning  itself ,— these  are  my  six  chan¬ 
nels,  said  Knowledge;’  such  is  the  declaration  known  to  have 
been  made  by  Knowledge.— Knowing  this,  the  sage  held  her 
mouth,  and  said— ‘Thou  hast  brought  these,  cows  and  other 
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things,— and  thou  hast  done  well  ’—this  has  to  be  supplied- 
‘  Shudra  —this  form  of  address  is  only  in  accordance  with 
the  former  address,  and  has  no  other  signification,  as  on  the 
previous  occasion. — ‘  It  is  by  this  mouth  alone  ’ — which  is  a 
fit  channel  of  knowing, — dost  thou  make  me  speak  — 
There  are  the  villages  known  as  RaikoaparnS  in  the 
MahSorsa  country,  where — in  which  villages — lived 
Thereupon  he  taught  him, — the  Science. — (5) 

End  of  Section  (2)  of  Discourse  IV 

Section  (3) 

TEXT— Air  indeed  is  the  Absorbent;  when  Fire  goes 
out,  it  goes  into  Air  ;  when  the  Sun  sets,  it  goes  into 
Air  :  when  the  Moon  sets,  it  goes  into  Air. — (1 ) 

BHASYA— v4iV  indeed  is  the  Absorbent ‘.—The  ‘Air’ 
meant  here  is  the  external  (Physical)  air  ; — ‘  Vava  has  the 
restrictive  force ; — Absorbent, — so  called  because  it  absorbs, 
swallows  or  merges  in  itself,  the  Air  is  called  the  absorbent 
because  it  absorbs  the  Fire  and  other  deities  mentioned 
below  into  itself.  So  that  the  quality  named  ‘  absorbence 
is  to  be  meditated  upon  like  the  Air ;  that  such  is  the 
meaning  is  indicated  by  the  example  of  the  winning  of  the 
Krtaya  dice  (described  before).— The  text  proceeds  to  show 
in  what  way  Air  is  the  Absorbent. — When — at  which  time 
Fire  goes  out — becomes  extinguished,' — then  it — the  Fire 
goes  inio  Air, — that  is,  becomes  of  the  nature  of  Air. 
Similarly,  when  the  Sun  sets,  it  goes  into  Air,  when  the  iWoon 
sets,  it  goes  into  Air. — 

Qaesfion— “As  a  matter  of  fact,  the  Sun  and  the 
Moon  continue  to  exist  in  their  own  forms  ;  how  then  can 
they  be  said  to  go  into  Air  ?  ” 

Answer— This  does  not  vitiate  the  doctrine.  Because 
when  on  setting,  the  Sun  and  Moon  become  invisible,  what 
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makes  them  invisible  is  Air  ;  it  is  Air  by  which  the  Sun  is 
carried  to  setting,  because  every  movement  is  the  effect 
of  Air.  Or,  the  meaning  may  be  that  when,  at  Dissolution, 
the  physical  forms  of  the  Sun  and  Moon  perish,  and  they 
become  dissolved  into  Light,  they  into  Air  only  ."—(.I) 

TEXT — When  Water  dries  up,  it  goes  into  Air.  For 
Air  indeed  absorbs  them  alL— This  is  with  reference  to 
the  Deities. — (2) 

BHASYA — Similarly,  when  Water  dries  up — reaches 
evaporation, — it  goes  into  Air;  because  it  is  Air  that  absorbs 
all  these  extremely  powerful  elements  Fire  and  the  rest.  For 
this  reason  Air  is  to  be  meditated  upon  as  endowed  with  the 
equality  oi  absorb ence,— This  is  with  reference  to  Deities  — 
i.e.  the  doctrine  of  Absorption  as  applied  to  Deities. — (2) 

TEXT — Now  with  reference  to  the  Body.  Breath 
indeed  is  the  Absorbent.  When  one  sleeps,  Speech  goes 
into  Breath,  the  Eye  goes  into  Breath,  the  Ear  goes  into 
Breath,  the  Mind  goes  into  Breath.  For  Breath  indeed 
absorbs  all  these. — (3  ) 

BHASYA — Now,  next,  follows  the  doctrine  in  reference 
to  one’s  own  body.^ — Breath — the  principal  Life-breath— 
indeed  is  the  Absorbent  When — at  the  time  that — one, — the 
man— sleeps.  Speech  goes  into  Breath — as  Fire  goes  into 
Air  ; — the  Eye  goes  into  Breath  ;  the  Ear  goes  into  Breath 
the  Mind  goes  into  Breath.  For  Breath  indeed  absorbs  all 
these — Speech  and  the  rest. — (3) 

TEXT— These  two  indeed  are  the  two  Absorbents, 
Air  among  the  Deities  and  Breath  among  the  0rgans.“(4) 

BHASYA — These  two  are  the  two  absorbents, — endowed 
with  absorbent  properties.  Air  is  the  Absorbent  among 
Deities,  and  Breath  the  principal  Life-breath — is  the  Absorbent 
among  the  Organs — Speech  and  the  rest. — (4) 


186  CHtoDOGYA  UPANIIAD  [  IV.  iii.  6 — 

TEXT— Once,  while  Shannaka-Kapeya  and  Abhipra- 
tarin  Ksksaseni  were  being  served  with  food,  a  Religious 
Student  begged  of  them  ;  and  they  did  not  give  to  him 
anything. — (5) 

BH Asya— This  story  is  introduced  for  the  purpose  of 
eulogising  these  two  {,Aif  and  Breoth).  ^The  particle  ha 
indicates  that  the  story  is  current  among  people.-Skaanaka* 

son  oi  Shanaka~Kspeya’ — who  belonged  to  the  Kapi- 
gotra Abhipratarin  ’—by  name—  Kaksaseni  ’  the  son  of 
Kaksasena  :--when  these  two  were  seated  at  their  meals, 
and  weTe  being  served  with  food ,  by  the  cooks,  a  Religious 
Student,— proud  of  his  knowledge  of  Brahman— begged  of 
iJiejn — asked  for  food. — ^Those  two  understood  that  the 
Religious  Student  was  proud  of  his  knowledge  of  Brahman, 
and  hence,  with  a  view  to  test  him,  did  not  give  to  him  any- 
thing, — just  waiting  to  see  what  he  was  going  to  say.  (5) 

TEXT— He  said— ‘The  one  Deity,  Prajapati,  swallow¬ 
ed  up  the  four  High-souled  Ones,— He,  the  protector  of 
the  universe.  Him,  O  Kapeya,  mortals  do  not  perceive, 
though  O  Abhipratarin,— He  dwells  in  many  ways.  He 
for  whom  all  this  food  is.— to  him  it  has  not  been  given.’ 
-(6) 

BHASYA — He — the  Religious  Student — said:  ‘The  four 
High-soaled  Ones, — this  is  to  be  construed  as  the  Accusative 
plural,— t^e  one  deity  PrajSpati,  swallowed  up;  VSyu  (Air 
swallowing  Agni  (Fire)  and  the  rest,  and  PrZna  (Breath) 
swallowing  Vnk  (Speech)  and  the  rest.— Or,  as  some  people 
explain  this  latter  part  of  the  sentence — Ka}\  sa  jagTira’, 
‘  who  was  it  that  swallowed  up  ?  ’ — H  e  the  protector  of  the 
universe, — the  term  '  bhuvana  ’  stands  for  the  whole  Universe 
consisting  of  the  Earth  and  other  regions,  in  the  sense  that 
‘all living  beings  live  {bhavanti)  therein’, — of  this  whole 
universe, — He  is  the  protector,  the  saviour. — Him — this 
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Prajapati — 0  Kupeya^  mortals— people  prone  to  death,  lack¬ 
ing  in  discrimination,' — do  not  perceive — know  ; — ihou^hy  O, 
Abhipratarin, — He  dwells  in  many  ways, — spiritual,  divine 
and  material  (related  to  the  Body,  to  the  Deities  and  to 
the  Elemental  Substances). — He  jor  whom  all  this  food  is — 
prepared  day  by  day,  for  whose  Eating, — to  Him — Praja- 
patv — it  has  not  been  given. — (6) 

TEXT — Thereupon,  Shaunoka-Kupeya,  reflecting,  ap¬ 
proached  him  (and  said) — ‘  It  is  the  Self,  the  generator 
of  the  Deities  and  of  Beings,  He  with  golden  teeth,  the 
Devourer,  Not-unintelligent.  They  describe  his  great¬ 
ness  as  very  great ;  without  being  Himself  eaten,  He 
eats  even  what  is  not  food.  We,  O  Religious  Student, 
meditate  upon  this  ’.—[Then  he  said  to  the  servants] 

‘  Give  him  food’. — (7) 

BH ASY A — T hereupon^  S haunaka-Kapeya ,  reflecti ng — 
pondering  in  his  mind,  over  the  words  of  the  Religious 
Student,  approached  him — the  Religious  Student;  and  having 
approached  him,  said-  He  whom,  you  have  said,  mortals  do 
not  perceive, — Him  we  do  perceive.  ’-How  so  ?  It  is  the 
Self — of  all  things,  animate  and  inanimate;  further,  it  is  He 
who  absorbs  within  Himself  and  swallows  Agni  and  other 
Deities  and  produces  them  again  ;  He,  in  the  form  of  Vayn^ 
is  the  generator  of  Agni  and  other  Deities,  in  reference  to 
the  Divine  form  ;  and  in  reference  to  the  Body  also.  He,  in 
the  form  of  Prana,  is  the  generator  of  Speech  and  the  other 
organs.— Or,  the  Self  is  the  generator  of  the  Deities,  Agni, 
Vsk  (Speech)  and  the  rest,  OiS  also  of  &efngs— animate  and 
inanimate.— He  is  with  golden  teeth,  h  e.  His  teeth  are 
imperishable,  never  broken— He  is  the  Devourer,— prone  to 
devour  things.— iVof  unintelligent—  Suri  ’,  is  intelligent, 
^asuri\  is  unintellgent,  nnd  '  anasnri  ^  is  noUunintelligent, 
ix.  intelligent.  His  (Prajapati’s)-greatness, -magnificence, 


188 


chAndogya.  upanisad 


[IV.  iiL  8— 


—they— who  know  Brahman, —decscribe  as  very  ^reaf— very 
latge,  immeasurable; — as  without  hein§  Himself  eaten-^ 
devoured. — by  others — He  eats  what  is  not  food,  -i.  e.  A^ni- 
Vuk  and  the  other  deities. — The  particle  Va^  is  meaning, 
less.  We,  0,  Reliiiotts  Student,  meditate  upon  this  Brahman 
as  described  (in  this  interpretation  the  construction  is 
*  Brahmacharin  a  idam  vayam  upasmahe  );  others  how¬ 
ever  construe  the  sentence  differently  (as  Brahmacharin 
naidam  vayam  upasmahe)  to  mean  that  we  do  not  meditate 
upon  this  Brahman  that  has  been  described,  but  upon  the 
Supreme  Brahman  \ — ^Thereupon  Shaunaka  told  the  servants 
to  ‘  give  him  food  \ — (7) 

TEXT— They  gave  it  to  him.  Now  these  five  and 
the  other becoming  ten,  constitute  the  Kfta  (Dice- 
cast).  Therefore  in  all  quarters  those  ten  are  the  food 
and  the  Kyta-cast.  This  is  Virat  the  Eater  of  Food.  By 
this  all  this  becomes  seen.  One  who  knows  thus  sees 
all  this  and  becomes  an  eater  of  food, — yes,  one  who 
knows  this.— (8) 

BHASYA — They  gave  food  to  him. 

Now  these  five — the  five,  Agni,  and  the  rest,  which  are 
swallowed,  and  the  Vayu  that  swallows  them, — these  are 
five  ;  these  are  the  five,  distinct  from  Speech  and  the  rest  ? 
and  these,  Speech  and  the  rest,  along  with  Breath  are  the 
other  five  ;  thus  making  up  the  number  Ten;  and  becoming 
Ten,  they  constitute  the  Krta--casi; — the  JSteya-cast  with 
four  marks,  swallows  four  numbers  ;  then  the  Dice  with 
Tftree  marks  swallows  three  numbers  the  dice  with  two 
marks  swallows  two  numbers,  and  there  is  one  more  ;  thus 
there  are  Ten  making  up  the  Xrf c-cesf.— And  because  all 
this  is  so,  therefore  in  all  ten  quarters,  Agni  and  the  rest 
and  Vuyu  and  the  rest  are  the  food,  because  of  the  number 
Ten  being  the  common  factor.  As  says  the  Shruti4exi 
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‘  The  FiVaHs  ten-lettered, —  Vim  is  food.’  Hence  all  tHs  is 
/ooJ,  being  fen  in  number.  Hence  these  ten  are  the 
cast :  because  they  are  included  in  the  Krta-cast  which  in. 
eludes  all  four  casts,— as  ive  have  already  explained  above. 

This  First— being  ten  in  number— is  Food,  and  also  iJie 
Eater  of  food,  in  the  form  of  the  Krta-cast.  The  number 
Ten  is  included  in  the  Krta-cast,  hence  it  is  Food,  and  also 
the  Eater  of  food.— So  also  the  man  who  knows  this  be¬ 
coming  unified  with  the  ten  deities,  and  hence  being  Kiraf, 
through  the  number  ten,  becomes  /ood,— and  by  the 
number  of  the  Krta-cast,  he  becomes  the  Eater  of  food. 

By  food!  and  Eater  of  food ’-a«  f/iis-universe 

situated  in  the  ten  quarters,— liecomcs  seen,-A.  e.  ^rceived, 
by  its  forming  the  number  of  the  Krta-cast.  One  who  knows 
this,  assumes  the  number  of  the  Krta-cast  and  as  such  comes 
to  perceive  all  things  connected  with  the  ten  quarters. 
Further,  one  who  knows  f/i is— perceives  what  has  been 
said  above,  and  becomes  an  eater  of  food. 

The  repetition  is  meant  to  indicate  the  end  of  the  des¬ 
cription  of  this  particular  form  of  meditation.  (8) 

End  of  Section  (3)  of  Discourse  IV 


Section  (4) 

TEXT— It  is  said  that  Satyakama  Jahala  addressed 
his  mother:  ‘Mother,  I  wish  to  live  the  life  of  the 
Religious  Student ;  of  what  family  am  I  ?  ’.— (1 ) 

BHASYA — Now  begins  the  teaching  that  all  this 
universe  in  the  form  of  speech  and  the  rest,  and  Agni  and 
the  rest  which  has  been  hitherto  eulogised  as  Food  and 
Food-eater,  should  be  unified  and  divided  into  sixteen  parts 
and  viewed  as  Brahman.  The  story  has  been  introduced 
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‘  The  Vir3t  is  ten-lettered , —  Vir3t  is  food.’  Hence  all  this  is 
food,  being  ten  in  number.  Hence  these  ten  are  the  Kria-, 
cast :  because  they  are  included  in  the  Kria-cast  which  in, 
eludes  all  four  casts, — as  w'e  have  already  explained  above.’ 

This  Virat — being  ten  in  number — is  Food,  and  also  the 
Eater  of  food,  in  the  form  of  the  Krta-cast.  The  number 
Ten  is  included  in  the  Krta-cast,  hence  it  is  Food,  and  also 
the  Eater  of  food. — So  also  the  man  who  knows  this,  be¬ 
coming  unified  with  the  ten  deities,  and  hence  being  VirSt, 
through  the  number  ten,  becomes  food,  and  by  the 
number  of  the  Krta-cast,  he  becomes  the  Eater  of  food.' 

By 'f/iis,— ‘  food  and  Eater  of  food’— a /I  this— universe 
situated  in  the  ten  quarters, — becomes  seen, — i.  e.  perceived, 
by  its  forming  the  number  of  the  Krta-cast.  One  who  knows 
thiS)  assumes  the  number  of  the  Krta-cast  and  as  such  comes 
to  perceive  all  things  connected  with  the  ten  quarters. 
Further,  one  who  knows  this — perceives  what  has  been 
said  above,  and  becomes  an  eater  of  food. 

The  repetition  is  meant  to  indicate  the  end  of  the  des¬ 
cription  of  this  particular  form  of  meditation. — (8) 

End  of  Section  (3)  of  Discourse  IV 
Section  (4) 

TEXT — It  is  said  that  Satyakama  Jabala  addressed 
his  mother:  ‘Mother,  I  wish  to  live  the  life  of  the 
Religious  Student ;  of  what  family  am  I  ?  ’.— ( 1 ) 

BHA§YA — Now  begins  the  teaching  that  ‘  all  this 
universe  in  the  form  of  speech  and  the  rest,  and  Agni  and 
the  rest,  which  has  been  hitherto  eulogised  as  Food  and 
Food’cater,  should  be  unified  and  divided  into  sixteen  parts 
and  viewed  as  BraAman.  The  story  has  been  introduced 
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with  a  view  to  show  that  Faith  and  Austerity  are  necessary 
adjuncts  of  meditation  on  Brahman, 

SatyakUma — by  name ; — the  particle  is  meant  to 

indicate  the  fact  of  the  story  being  correct ; — Jubala—thQ 
son  of  Jahala — addressed  his  mother — Jab^la — O,  mother^  I 
wish  to  live  the  life  of  the  Religious  Student, — in  the  family 
of  a  Teacher, — for  the  purpose  of  acquiring  the  Vedic  Lore; 
•--to  which  family  do  I  belong  — what  is  the  name  of  the 
I}si  to  whose  race  1  belong  ?  \  * 

TEXT — She  said  to  him — 1  do  not  know,  my  child» 
of  what  family  thou  art ;  I  obtained  thee  when,  in  my 
youth,  I  attended  upon  many  people,  devoted  to  their 
service  ;  so  I  do  not  know  of  what  family  thou  art ;  but 
I  am  Jahala  by  name  and  thou  art  Satyakama  by  name  ; 
so  declare  thyself  as  Satyakama  Jalalad — (2)  ; 

BHASYA — Being  thus  asked,  Jahala  said  to  her  son  ;  ‘I 
do  not  know  the  Rsi  to  whose  family  you  belong,  O,  my 
child/ — Being  ashed — ‘Why  do  you  not  know  it’? — She  said 
— Tn  my  husband’s  house,  I  had  to  attend  upon  many  people 
who  came  as  guests  and  strangers,— as  servant — very 
devoted  to  my  duties  of  attendance  on  them,  and  being 
entirely  taken  up  by  such  service,  my  mind  never  turned 
towards  such  information  as  regards  the  family  to  which 
thou  belongest,  which  therefore  I  do  not  remember  ; — 
and  it  was  at  that  time,  in  my  youth  that  I  obtained  thee  ; 
"—and  soon  after  your  father  died  ;  hence,  having  no  pro¬ 
tector  left  for  myself,  I  know  not  to  which  family  thou 
belongest.  But  I  am  Jabula  by  name  and  thou  art  Satyakama 
hy  name  ;  so  declare  thyself  to  thy  Teacher — as  Satyakama 
Jabala  saying  T  am  Satyakama  Jabala’  ; — that  is,  if  you  are 
asked  by  the  Teacher’.— (2) 

TEXT— Having  gone  to  Gautama-Haridrumata,  he 
said  to  him— Reverend  Sir,  I  wish  to  live  as  a  Religious 
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Student  under  you,  and  I  would  approach  you,  reverend 
Sir.’— He  said  to  him  ‘Of  what  family  art  thou,  my 
Boy?  ’—He  replied— ‘Sir,  I  do  not  know  of  what  family 
I  am  ;  I  asked  my  mother  and  she  said— ‘I  obtained  thee 
when,  in  my  youth,  I  attended  upon  many  people, 
devoted  to  their  service;  so  I  do  not  know  of  what  family 
thou  art;  but  I  am  Jahala  by  name  and  thou  art  Satyakama 
by  name;’— so,  Sir,  I  am  Satyakama-Jahala.—O)  (4) 

BHASYA — He,  Satyakama- Jahala,  having  gone  to  Hari^ 
Jrumata—xhGi  son  oi  Haridrumata — Gautama,  being  his 
family  name,  said  to  him — 'Reverend  Sir,  I  wish  to  live  as  a 
Religious  Student  under  you, — and  live  with  you, — I  would 
approach  you,  Sir, —  as  a  disciple’. — When  he  said  this, 
Gautama  said  to  himr— ‘0/  what  family  art  thou,  my  Boy  ?  *— 
as  a  disciple  has  to  be  admitted  only  when  his  family  and 
race  are  fully  known. 

Being  thus  asked,  Satyakama  said — ‘Sir,  I  do  not  know 
of  what  family  1  am;  but  I  asked  my  mother;  and  on  being 
asked  by  me,  my  mother  said  to  me — In  my  youth,  I  atten¬ 
ded  upon  many  people  etc.,  etc.,’— as  before.  I  remember 
her  words;  so,  Sir,  I  am  Satyakama-Jabala  —  (3-4) 

TEXT— He  said  to  him — ‘None  but  a  Brahmana 
could  thus  speak  out.  Fetch  the  fuel,  good  boy,  I  shall 
initiate  thee;  thou  hast  not  flinched  from  the  truth’.— 
Having  initiated  him  he  selected  four  hundred  lean  and 
weak  cows  and  said  to  him — ‘Good  boy,  go  with  these’— r 
While  taking  them  away,  he  said— ‘I  would  not  return 
without  a  thousand’. — He  dwelt  away  for  a  number  of 
years,  by  which  time  the  cows  came  to  be  a  thousand. — 

(5) 

BHASYA — Gautama  said  to  him— ‘No  one  who  is  not  a 
Brahmana  could  speak  out  so  openly  and  straightforwardly  ; 
It  is  Brahmanas  alone,  not  others,  who  are,  by  their  very 
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nature,  straight-forward.  Since  thou  hast  not  flinched  from 
the  truth— vMch  is  the  rightful  duty  of  the  Brahmana-caste, 

I  accept  thee  as  a  BrShmana  and  am  ioing  to  initiate  thee  ; 
hence  for  the  purpose  of  the  preparatory  emhellishment, 
fetch  fuel,  my  Boy,  for  the  fire-rites. 

Having  said  this,  he  initiated  him,  and  having  selected 
out  of  his  herd  of  cattle— four  hundred  lean  and  weak 
cows,  said  to  him  ‘My  hoy,  go  with  these  cows’.  Being  thus 
told,  the  Boy,  while  taking  them  away  to  the  forest,— said, 

‘I  would  not  return  until  a  thousand  cows  are  completed’ . 
Having  said  this,  he  took  the  cows  to  the  forest,  where 
there  was  plenty  of  grass  and  water  and  no  extremes 
(dangers)— and  dwelt  away  therefor  a  number  of  years,— i.e. 
for  a  long  time  ;  till  the  cows,  having  been  properly  looked 
after,  came  to  be  one  thousand,  complete.  (5) 

End  of  Section  (4)  of  Discourse  IV 

Section  (5) 

TEXT— Then  the  Bull  said  to  hiia—SatyakSma’. — 
He  answered  ‘Yes,  sir’— ‘My  Boy,  we  have  reached  a 
thousand;  carry  us  to  the  Teacher’s  House.’— (1) 

BHlSYA— When  the  Boy  had  become  duly  accomplish¬ 
ed  with  faith  and  austerity,  the  deity  Fsya  connected  with 
the  quarters  became  satisfied  with  him,  and  entering  into 
the  body  of  the  Bull,— i.e.  having  become  a  Bull  for  the  pur. 
pose  of  helping  the  Boy.— addressed  him  by  name.— To  him 
Satyakama  replied-'  Yes,  Sir  ’  ;.-this  was  the  answer  he 
ggye, — My  Boy,  we  have  reached  a  thousand,  as  you  had 
promised.— non;  carry  ns  to  the  teacher’s  House’.- (1) 

TEXT — ‘I  would  declare  to  thee  the  foot  of 
Brahman’. — ‘Do  tell  it  to  me,  revered  sir’. — ‘The  Eastern 
side  is  one  factor,  the  Western  side  is  one  factor,  the 
Southern  side  is  one  factor,  the  Northern  side  is  one 
'actor.  This,  My  Boy.  is  Brahman’s  four-factored  food. 
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nAtasi  ^ The  Luminous* .  (2) 

BHASYA— ‘Further,  I  shall  declare  to  thee—toll  you— 

the  foot  of  Brahman  ’.-Being  thus  ^ 

replied-  Do  tell  it  to  me.  revered  Sir  .-Being  thus 
requested,  the  Bull  said  to  SatyakSma-  The  Eastern  side 

is  one /acfor-quarter.  one-fourth  part  of  : 

similarly,  the  western  side  is  one  factor,  the  Southern  side  is 
one  factor  and  the  Northern  side  is  one  factor.  boy, 

is  the  fourfactored  Brahman’s  /oof. -that  which  has  four 
factors  or  quarters-by  narne  the  Luminous.-i.e.  of  which 
the  name  is  *  The  Luminous  :  ‘  (2) 

TEXT — He  who  knowing  this  thus  meditates  ujmn 
this  fout-iuciored  Foot  of  Brahman,  as  the  Luminous,  be- 
comes  luminous  in  this  world;  and  he  wins  luminous 
regions,  who.  knowing  this  thus  meditates  upon  the 
four-factored /oof  of  Brahman,  as  the  Luminous.-C3  J 

BHASYA— If  any  one  knows  the  said  four-factored  foot 
of  Brahman  and  meditates  upon  it  as  endowed  with  the 
quality  of  Luminosity, -to  him  accrues  this  reward-We 
Icomes  luminous  in  this  world, -lo.  becomes  w  jl-known^ 
and  there  accrues  to  him  also  the  unseen  reward  that  he 

veins  after  death,-luminous  regions, -connected  with  Deities 

He  who  knowing  this  meditates  upon  the  four/actored  foot 
oiBrohimun  os  ‘  The  Luminous ’.—0) 

End  of  Section  (5)  of  Discourse  IV 


Section  (6) 

TEXT— ‘i4gni  will  declare  to  thee  the  ot^er  foot  . 
On  the  morrow,  he  made  the  cows  start.^  Z 

cametogether  towards  evening,  he  having  kindled  the 

fTre.  peied  the  cows  and  laid  the  fuel,  sat  down  behind 

the  fire,  facing  the  East.— (1) 

C.U.  13 
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BHA§VA— ‘  A^ni  mil  declare  to  thee  the  other  foot',— 
having  said  this,  the  Bull  kept  quiet.-He  Satyakama  on  the 
„,orro®.-the  next  day-having  performed  his  obhgatoiy 
dady  duties-madc  the  cows  start  towards  the  Teachers 
House ;  the  cows  moving  slowly  towards  the  Teacher  s 
House,— when  and  where  they  came  together  in  the  eoenini, 
-sat  together  at  night, -SatyakSma  kindled  the  fire,  penned 
the  cows,  laid  the  fuel  on  the  fire,  sat  down  behind  the  fire 
f acini  the  Easf,— pondering  over  what  the  Bull  had  told 

him. — (1)  or  >  u 

TEXT— The  Fire  said  to  him. — Satyakama  ne 

answered — *Yes,  Sir  .  (2) 

BHASYA— T/ie  Fire  said  to  Aim— addressing  him— 
.  Satyakama  ’.—To  him,  Satyakama  answered,— gmc  the 

response-  Yes,  Sir  ”.—(2)  Wl 

TEXT— T  would  declare  to  thee,  my  Boy,  the  toot 
of  Brahman'-  Do  tell  it  to  me,  revered  Sir;  ’-He  said- 
‘  The  Earth  is  one  factor,  the  Sky  is  one  fac  o  , 
Heaven  is  one  factor,  the  Ocean  is  one  factor,  my  Boy  ; 
this  is  the  Brahman’s  four-factored  foot,  named  the 

Endless'. — (3)  ,  n  i. 

BHASYA — '  I  would  declare  to  thee  the  foot  of  tSran 

man'— Do  tell  it  to  me,  revered  Sir',— He  said— the  Earth  v 
onefactor;  tlie  Sky  is  one  factor ;  the  Heaven  is  one  factor 
the  Ocean  is  one  factor  ■,—thns  did  Agni  declare  to  hm 
the  philosophy  relating  to  itself-  This  my  Boy,  is  the  four 
factored  Brahman's  foot,  named  the  Endless  .— P)  - 

TEXT— He  who  knowing  this  thus,  meditates  upoi 

this  four-factored  Foot  0f  Brahman  as  the  Endless,  become 

endless  in  this  world.  And  he  wins  endless  regions  wh 

knowing  this  thus,  meditates  upon  this  four-factored  fa 

of  Brahman  as  the  Endless,  becomes  endless  in  this  work 
And  he  wins  endless  regions,  who  knowing  this  thus 
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meditates  upon  this /oar-Zac/oret/ /oof  of  Brahman  as  the 
Endless.~(4) 

BHASYA— If  any  one  meditates  upon  the  above-des- 

cnbed /oof  o/firaAman  as  endowed  with  the  flaa/fty  of  end¬ 
lessness,  he  becomes  endowed  with  the  same  quality  while 
in  this  world,  and,  after  death,  he  wins  endless  regions, — who 
knowing  etc.,  etc., — as  before — (4) 

End  of  Section  (6)  of  Discourse  IV 


Section  (7) 

TEXT  The  flamingo  will  declare  to  thee  the  other 
morrow,  he  made  the  cows  start.  When 
they  came  together  towards  evening,  he,  having  kindled 
t^he  fire,  penned  the  cows,  and  laid  the  fuel,  sat  down 
behind  the  fire,  facing  the  East. — (1) 

^  BHASYA— ^gni  said  to  him— ‘The  flamingo  will 
declare  to  thee  the  other  foot’:  and  having  said  this,  he 
kept  quiet,  i  he  flamingo  here  represents  Adiiya  (the  Sun), 
through  the  coinmon  qualities  of  whiteness  and  because  of 
b^efom"^— sky.— On  the  morrow  etc.,  etc.,  just  as 

'fexT— The  Flamingo  flew  to  him  and  said— ‘Sofya- 
kama  .—He  answered— ‘Yes,  Sir  ’.—(2) 

[There  is  no  Bhasya  on  this  J 
_TEXT— ‘‘I  would  declare  to  thee,  my  Boy,  the  foot 
of  Brahman .—  Do  tell  it  to  me.  Revered  Sir’.— ‘He  said 
—  The  Fire  is  one  factor  ;  the  Sun  is.  one  factor;  the 
Moon  IS  one  factor  :  the  Lightning  is  one  factor  This 
my  Boy,  is  the  four-factored/oof  o/  BroAmon  named  the’ 

hjjuigent. — (3) 

^  He  who,  knowing  this  thus  meditates  upon  this  four- 
factored /oof  o/  Brahman  as  the  Effulgent  becomes  effulgent 
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in  this  world ;  and  he  wins  effulgent  regions, — who  know¬ 
ing  this  thus,  meditates  upon  this  four -factored  foot  of 
Brahman  as  The  Effulgent. — (4) 

BHASYA— TAe /ire  is  one  factor  ;  the  sun  is  one  factor  ; 
the  moon  is  one  factor  ;  the  lightning  is  one  factor,  my 
_This  is  the  Philosophy  of  Effulgence  which  was 
expounded  hy  the  flamingo.  This  shows  that  the 
flamingo  here  stands  for  the  San.  The  reward  to  the  man 
who-hnows  this  is  as  follows— -In  this  world  he  hecomei  > 
e//nZgent— bright,— and  on  dying  wins  effulgent  regions,  ’ 
such  as  those  of  the  sun.  the  moon  and  the  lilre. — The  rest 
is  as  hefbre. — (4). 

End  of  Section  (7)  of  Discourse  IV 


Section  (8) 

TEXT — ‘The  Acquatic  Bird  will  declare  to  thee  the 

other  foot’.— On  the  morrow,  he  made  the  cows  start. 

When  they  came  together  towards  evening,  he,  having 
kindled  the  fire,  penned  the  cows,  and  laid  the  fuel, 
sat  down  behind  the  fire,  facing  the  East.  (1) 

BHASYA — ^The  flamingo  also,  having  said  ‘The  Acquatic 
Bird  will  declare  to  thee  the  other  /oof, —kept  quiet.  The 
Acquatio  Bird— Madgu,  is  a  bird  that  lives  in  water: 
and  thus  stands  for  Prana  (lif e-breath) ,  through  its  connec¬ 
tion  with  water.  On  the  morrow  etc.,  etc.  as  before.  (1) 

text _ The  Acquatic  Bird  flew  to  him  and  said — 

‘SatyakdmcL — He  answered — ^Yes,  Sir.  (2) 

T  would  declare  to  thee,  my  Boy,  the  foot  of 
Brahman’.— ‘Do  tell  it  to  me.  Revered  Sir,’— He  said-- 
‘The  Breath  is  one  factor;  the  Eye  is  one  factor;  the  Ear  is 
ne  factor;  the  Mind  is  one  factor.— This,  my  Boy,  is  the 
«’r-factored/oofo/J3raAmaninamed  The  Repository .—(.3} 
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BHA^YA — ^Thc  Acquatic  Bird,-— i.e.  Breath  {Prana) 
declared  the  philosophy  relating  to  itself: — ^Breath  is  one 
factor  etc,,  etc.’  Its  name  is  the  Repository.  The  Repository 
(Abode)  here  is  the  Mind  ;  and  inasmuch  as  the  experiences 
presented  through  all  other  organs  converge — in  this  factor, 
— it  is  called  the  Repository, — (2-3)  ^ 

TEXT — One  who,  knowing  this  thus,  meditates 
upon  this  four-factored  foot  of  Brahman  as  the  Reposi¬ 
tory,  becomes  endowed  in  this  world,  with  repositories. 
He  wins  Regions  with  Repositories/ivho,  knowing  this 
thus,  meditates  upon  this  four-factored  foot  of  Brahman 
as  the  Repository. — (4) 

BHASYA — -One  who  meditates  on  this  foot  as  here  des¬ 
cribed  becomes  endowed  in  this  world  with  Repositories — ^i.e. 
with  Abode,  Shelter.  And  he  wins  Regions  with  ReposU 
tories — after  death, — one  who  knowing  etc.  etc.  as  before. 

-(4) 

End  of  Section  (8)  of  Discourse  IV 


Section  (9) 

TEXT — He  reached  the  Teacher’s  House.  The 
Teacher  said  to  him— Sat  yak  ama\  He  answered—Tes, 
Sir,’— (1) 

BHASYA — Having  thus  come  to  know  Brahman,  the 
Boy  reached — came  to — the  Teacher^ s  House,— The  Teacher 
said  to  him — 'SatyakUma\ — He  answered— ‘Yes,  Sir’.— (1) 
TEXT— My  boy,  thou  appearest  as  if  thou  knew 
Brahman;  now  who  has  taught  thee  ?— He  answered— 
‘People  other  than  human  beings.  But  I  wish  that  you 
alone,  Revered  Sir,  should  teach  me’. — (2) 

BHA§YA—  My  boy,  thou  appearest  as  if  thou  knew 
Brahman  ;  ’  one  who  knows  Brahman  is  always  happy  with 
his  senses,  wears  a  smiling  face,  is  free  from  all  anxiety  and 
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fully  satisfied;  hence  the  Teacher,  noticing  these,  said— 
^  Thou  appeuTost  us  if  thou  knew  Bwhinan*  Now  who  indh 
4|ing  surmise,— ftfls  tauihi  theeV—Satyakama  answered— 
'  People  other  than  human  heings  — i.e,  deities— have  taught 
me  ;  the  sense  iS' — *  who  else  should  dare  to  teach  me,  who 
am  your  disciple?  *.  Hence  he  answered  that  People 
other  than  human  beings  have  taught  me\  But  you  alone, 
Revered  Sir,  should  teach  me, — so  I  wish,  i.e,  if  my  wish 
counts what  would  be  the  use  of  anybody  else  saying 
anything  ?— That  is  do  not  attach  any  importance  to 
that’. — (2). 

TEXT— For  I  have  heard  from  persons  like  Your 
Reverence  that  it  is  only  knowledge  learnt  from  the 
Teacher  that  becomes  the  best /—Thereupon  the  Teacher 
taught  the  same  thing,  and  nothing  was  omitted^  yea 
nothing  was  omitted. — (3) 

BHASYA— ‘Further,  it  has  been  heard  by  me,  in  this 
connection,  from  sages  like  Your  Reverence,  that  it  is  only 
knowledge  learnt  from  the  Teacher  that  becomes  besi^ 
acquires  its  highest  character  ;  hence  Your  Reverence  alone 
should  teach  me.’ — Being  thus  addressed,  the  Teacher 
expounded  to  him  t/zc  same  thing,— 'the  same  Philosophy— 
that  had  been  taught  by  the  deities  (Bull,  Agni,  Flamingo, 
Acquatic  Bird) ;  and  of  that  philosophy  of  the  sixteen 
Factors,  nothing— not  the  least  part  was  omitted— left  out. 
The  repetition  is  meant  to  indicate  the  end  of  the  exposition 
of  this  particular  philosophy  — (3) 

End  of  Section  (9)  of  Discourse  IV 


Section  (10) 

BHASYA— With  a  view  to  expound  the  Philosophy  of 
Brahman  in  another  manner,^ — the  Text  proceeds  to  expound 
the  A gnividya^  the  Science  of  the  Fires,  and  to  describe  the 
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man  who  knows  it. — As  before  the  story  is  introduced  for 
the  purpose  of  showing  that  faith  and  austerity  are 
necessary  for  the  acquisition  of  the  knowledge  of  Bfahman. 

TEXT — Upakosala,  the  son  of  Kamala  dwelt  as  a 
Religious  Student  with  Satyak3ma~Jab3la.  It  is  said  that 
he  tended  his  fires  for  twelve  years.  But  though  the 
Teacher  permitted  the  other  disciples  to  ‘  return’  Home, 
yet  he  did  not  permit  Upakosala  to  ‘return’. — ( 1 ) 

BHASYA  upakosala — by  name — the  son  of  Kamala, 
dwelt  as  Reliiioas  Student,  with  Satyak3ma.j3h3la.  The 
phrase  ‘  Sa  ha  ’  indicates  that  this  has  been  said  so  by 
people.  He  tended  his~the  Teacher’s— /iVcs  for  twelve 
years  i.e.  Performed  his  duties  of  attending  on  them.  But 
while  the  Teacher  permitted  the  other  disciples  to  return 
Home,— after  having  taught  them  the  Veda,— Ac  did  not 
permit  Upakosala  to  return^ — (1) 


TEXT-His  wife  said  to  him—*  This  Religious 
Student  has  performed  his  austerities,  and  has  tended 
your  fires  very  well ;  so  that  the  fires  may  not  blame 
you,  you  should  teach  him’.  But  he  went  away,  with- 
out  having  taught  him.— (2) 


BHASYA  To  the  Teacher,  his  wife  said — This  Reli¬ 
gious  Student  has  performed  his  austerities,  and  has  tended 
the  fires  very  h?cZ/,— attended  upon  them  in  the  proper 
manner:  and  yet  you,  sir,  are  not  permitting  him,  who  is 
so  devoted  to  the  fires,  to  return  home  (complete  his 
course) ;  so  that  the  fires  may  not  blame  you,  that  you  are  not 
completing  the  course  for  one  so  devoted  to  them,— Fob 
should  teach  Aim— that  is,  impart  to  Upakosala  the  teaching 
that  he  desires  .—But  without  having  said  anything  to  him 
though  so  requested  by  his  wife,— the  sage  went  away.’ 
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TEXT—Through  suffering  he  resolved  not  to  eat. 
The  Teacher’s  wife  said  to  him — Religious  Student, 
do  eat,  why  do  you  not  eat  ?—He  said — There  are,  in 
this  person,  many  longings  extending  in  several  direc¬ 
tions  ;  I  am  full  of  sufferings  ;  I  shall  not  eat’. — ^(3) 

BHASYA — He — Upakosala-^throuih  sufferings — mental 
anguish, "--reso/i?ec/ — made  up  his  mind — not  to  eat^ — i.c.  to 
keep  fast. — When  he  was  sitting  quietly  in  the  firc-housc 
the  Teacher’s  wife  said  to  him — ‘  O,  Religious  Student y  do 
eat,— take  your  food  ; — why' — for  what  reason — do  you  not 
cat? — He  said — '  In  this  person,— in  myself,  the  common 
disappointed  man— there  are  many-numerous — longings — 
desires — regarding  what  shall  be  done  ;  and  these  extend 
in  several  directions  ; — i.e.  the  extent  of  those  longings 
and  sorrows  regarding  what  should  be  done  goes  out  in 
several  directions.— 7  am  full  of  sufferings— that  is.  of 
mental  anguish  due  to  the  non-fu  If ilment  of  my  duties  ; 
hence  1  shall  not  eaf . — (3) 

TEXT — Thereupon  the  Fires  said  among  themselves 
“  This  Religious  Student  has  performed  austerities  and 
has  tended  us  very  well  ;  well,  let  us  teach  him’.  And 
they  said  to  him — ^Breath  is  Brahman,  Ka  is  Brahw^mf „ 
Kha  is  Brahman.’-— (4)  ^  k  ^ 

BHASYA— -After  having  answered  the  Teacher’s  wife, 
when  the  Religious  Student  resumed  his  silence,  the  three 
Fires,— having  been  won  over  by  his  service,  and  roused  by 
pity— 5azV  among  themselves— c\\,  we  should  all  teach  this 
Religious  Student,  who  is  devoted  to  us  and  is  suffering 
mental  anguish,  who  has  performed  his  penances  and  is 
^dowed  with  full  faith.— the  Philosophy  of  Brahman:— 
Having  thus  made  up  their  mind,  they  said*  to  him— 
^Brea/A  is  Brahman,  ^Ka'  is  Brahman ,  ^Kha^  is  Brahman.  ” 
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TEXT — He  said — I  understand  that  Breath  is 
Brahman;  but  I  do  not  understand  Ka  and  Kha\  They 
said — ‘What  is  Ka  is  Kha,  and  what  is  Kha  is  Ka\ — Then 
they  taught  him  the  Breath  and  also  its  Akasha. — (5) 

BHASYA — He — the  Religious  Student — ^id — ‘  I  under¬ 
stand  what  has  been  said  by  you  regardibg  Breath  being 
Brahman  ;  as  the  meaning  of  this  term  is  well  known  ;  the 
term  ‘  Breath  ’  {Prana)  is  well  known  among  people  as 
standing  for  that  particular  form  of  Air  during  the  presence 
whereof  there  is  life,  and  on  the  cessation  of  which  life 
disappears  ;  and  it  is  only  right  that  this  Breath  should  be 
regarded  as  Brahman,  Thus,  the  meaning  of  the  terms 
being  well  known  /  understand  that  Breath  is  Brahman; 
I  do  not,  however,  understand  ^Ka  and  Kha\ 

Objection — “  The  terms  Ka  and  Kha  also  are  well- 
known  as  denoting  pleasure  and  Akasha  respectively  ;  why 
then  did  the  Student  not  understand  them  ? 

Answer : — The  pleasure  that  is  denoted  by  the  term 
Ka  is  perishable  in  a  moment  ;  the  Akasha  also,  which  is 
denoted  by  the  term  Kha,  is  something  inanimate  ;  how 
then  could  these  two  be  Brahman  (which  is  eternal  and 
all-consciousness)  ? — This  is  what  is  in  the  Student’s  mind  ; 
also —  How  too  can  your  statement  be  wrong  ?  ’—Hence, 
he  says  ‘  I  do  not  understand  \ 

When  the  Student  had  said  this,  the  Fires  said  to  him— 
What  we  have  spoken  of  as  'Ka'  is  what  is  'Kha'  i.e.  AkSsha  ; 
so  that  qualified  by  this  Kha — Akasha — the  pleasure — 
denoted  by  *Ka — hecomes  differentiated  from  the  ordinary 
pleasure  produced  by  the  contact  of  the  object  with  the 
sense-organs;  just  as  the  Lotus  qualified  by  the  blue 
colour  "becomes  differentiated  from  the  Red  and  other 
lotuses.— Similarly,  what  we  have  spoken  of  as  *Kha'-^ 
AkUsha — you  should  know  as  'Ka^ — Happiness  ;  so  that 
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being  qualified  by  happiness^  the  Kha — Akmha^hecomm 
differientiated  from  the  purely  physical  ^k&sha  which  is 
insensate  ;  this  differentiation  also  being  like  that  of  the 
Blue  Lotus.  Thus  what  is  meant  is  the  Pleasure  centred  in 
Akasha^  not  the  ordinary  pleasure, — and  also  the  MhUsha 
as  the  centre  of  happiness,  not  the  physical  AkSsha. 

Objection. — '‘  If  it  is  desired  to  qualify  Aki^sha  by 
pZeasure,  let  there  be -only  one  of  the  two  qualifying  asser¬ 
tions  ; — ‘  what  is  Ka  is  Kha  *  is  entirely  superfluous  ;  or  it 
may  be  the  other  way  about  (Both  assertions  are  not 
needed)/’ 


Answer: — We  have  already  explained  that  what  is 
meant  to  be  done  is  to  differentiate  both  Happiness  and 
Akasha  (here  said  to  be  Brahman)  from  the  ordinary 
worldly  Happiness  and  Akasha. 

“But  when  Akasha  has  been  qualified  and  differentiated 
by  Happiness,  then  by  this  also  the  differentiation  of  both 
becomes  implied.  ’’ 

True  ;  but  what  is  prescribed  here  is  that  this  AkUsha 
as  qualified  by  Happiness  should  be  meditated  upon  (as 
Brahman),  and  not  the  meditation  of  Happiness  as  the 
differentiating  quality  of  Akasha  ;  because  the  only  purpose 
served  by  the  mention  of  the  qualification  is  to  restrict 
the  scope  of  what  it  qualifies.* — ^Thus  Happiness  also  is  quali¬ 
fied  by  Kha—Akasha~as  something  to  be  meditated  upon 
(as  Brahman). 


How  do  you  get  at  this  conclusion  ?  ”, 

^  ^This  follows  from  the  connection  of  the  term  ^Ka*'' 
with  the  term  ‘  BraAman’,— in  the  text  ‘ICa  is  Brahman. 
In  fact  if  what  the  fires  intends  idea 

that  AAa  qualif  ied  hy  Happiness  should  be  meditated  upon; 
then  they  would,  at  the  very  first,  have  declared  that 
^a~Kha  IS  Brahman’ ;  and  yet  this  is  not  what  thq^  did 
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declare,  what  they  did  declare  was  that  ‘Ka  is  Brahman, 
and  Kha  is  Brahman*:  consequently,  for  removing  the 
confusion  in  the  mind  of  the  Student,  it  was  only  right  to 
declare  that  Ka  ( Happiness  )  and  Kha  ( Ahasha  )  stand  to 
each  other  in  the  mutual  relation  of  the  qualifier  and  the 
qualified, — each,  in  turn,  qualified  by  the  other ;  and  this 
is  what  is  declared  in  the  sentence—  what  is  Ka  is  Kha  ’ 
etc,,  etc. 

The  Text  now  declares,  for  our  benefit,  what  the  fires 
teught  to  the  Religious  Student : — They  taught  him — the 
Religious  Student,— Breath  (PrSna)  and  its  Ikasha.—i.e.  the 
Akasha  of  Prana;  i.  e.,  the  Akasha  (space)  within  the 
Heart,  which  is  related  to  Prana  as  its  substratum.  What 
Ac  fires  taught  were  the  two  Brahmans  conjointly,— the 
first.  Brahman  in  the  form  of  Akasha  qualified  by  Happi- 
_taught  by  declaring  happiness  to  be  a 
qualification  of  Akasha, — and  ^e  second.  Brahman  in  the 
shape  of  Prana,  located  in  the  Akasha  and  hence  connected 
with  Brahman. — (5) 

Rnd  of  Section  (lO)  of  Discourse  IV 


Section  (11) 

TEXT — Then  the  Garhapatya  Fire  instructed  him— 
Earth,  Fire,  Food  and  Sun.  The  person  that  is  seen  in 
the  Sun— that  I  am ,  that  indeed  am  I.’— ( 1 ) 

BHASYA — Jointly,  the  three  fires  taught  the  Religious 
Student  as  above.  Now,  then,  each  of  them  proceeded  to 
instruct  him  regarding  the  philosophy  pertaining  to  itself. 

—So,  first  of  all,  the  Garhapatya  Fire  instructed  him, _ 

the  Religious  Student; Fire,  Food  and  San,- these 
are-my  four  bodies  (forms).  Of  these,  the  Person  that 
IS  seen  in  the  Sun ,— that  I  am,  i.e.  the  Garhapatya  fire 
and  that  which  is  the  Gsrhapatya  fire,  that  indeed  am  I, 
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the  person  in  the  Sun’.  There  is  reiteration  of  the  same 
in  the  assertion  ‘  that  indeed  am  I  The  relationship 
between  the  Garhapatya  Fire  and  the  Sun  is  not  like 
that  between  the  Fire  and  the  Earth  and  Foody  which 
latter  are  in  the  nature  of  something  to  be  eateuy  enjoyed.  ;  in 
fact  the  characters  of  being  the  Eater,  the  Ripener  and  the 
/ilumma^or  belong  equally  to  both  the  Sun  and  the  Fire; 
that  is  why  there  is  absolute  identity  between  these  two 
(  as  asserted  in  the  Text).  As  for  Earth  and  Food,  these 
are  related  to  the  Fire  as  objects  of  enjoyment. — (1) 

TEXT — 'One  who  knowing  this  thus,  meditates 
upon  it,  destroys  sin,  wins  regions  for  himself,  reaches 
the  full  Mf e-span ,  lives  gloriously,  and  his  descendants 
never  perish.  We  protect  him  in  this  world,  and  in 
the  other, — whosoever  knowing  this  thus  meditates 
upon  it’i^(2) 

BHASYA — Any  one  who  knows  this— the  above- 
described  Gar (2  fire  as  food  and  food-eater,  divided 
into  forms,  and  meditates  upon  z7,— he  destroys — eradicates 
— ^sm—evil  deeds  ; — wins  regions  for  himself,  i.e.,  wins  the 
regions  of  fire,  like  ourselves  ; — reaches  the  fall  life-span 
—of  a  hundred  years,— g/orious/y,— that  is,  does  not 
remain  insignificant;  his  discendants, — that  is,  persons 
descended  from  him,  in  his  line  of  descent, — never  perish  ; 
that  his  line  never  ceases.' — Further,  protect  him — while 

he  is  living — in  this  world  and  also  in  the  other— other 
region, — ^him  whosoever  knowing  this,  meditates  upon 
what  has  been  described  above  to  him  accrues  all  this- 
reward. — (2) 

End  of  Section  (11)  of  Discourse  IV 
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Section  (12) 

TEXT— Then  the  Anvaharyapacana  Fire  instructed 
him— ‘Water,  Quarters,  Stars  and  Moon.  The  person 
that  is  seen  in  the  Moon, — that  I  am, — ^that  indeed 
am  I  — (1) 

*  One  who  knowing  this  thus,  meditates  upoii  it, 
destroys  sin,  wins  regions  for  himself,  reaches  the  full 
life-span,  lives  gloriously  and  his  descendants  never 
perish.  We  protect  him  in  this  world,  and  also  in  the 
other,  whosoever  knowing  this  thus  meditates  upon 
it  (2) 

BHASYA— Next,  the  Anvaharyapacana  Fire  i.e.,  the 
Daksinagni — instructed  him— Water,  Quarters,  Stars  and 
Moon;  these  are  my  four  bodies  (forms), ^ — I,  AnvSharya- 
pacana  stand  thus  divided  into  four  forms.- — Of  these,  the 
person  that  is  seen  in  the  Moon — that  I  am'  etc.,  etc. — as  be¬ 
fore. — ^The  Anvaharyapacana  Fire  and  the  Moon  are  identi¬ 
fied  on  the  ground  of  (1)  their  being  connected  with  food, 
(2)  of  both  being  luminous,  and  (3)  also  because  of  their 
connection  with  the  Southern  Quarter. — As  regards  Water 
and  Stars,  these  are  related,  as  before,  only  as  food  ;  it  being 
well-known  that  the  stars  are  objects  of  enjoyment  for  the 
Moon.' — As  regards  Water,  it  is  productive  of  Food, 
and  hence  regarded  as  /ood  for  the  Daksinagni, — just  as 
Ea'rth  is  regarded  as  food  for  the  Garhapaty a  fire,— The 
rest  is  as  before. — (1-2) 

End  of  Section  (12)  of  Discourse  IV 


Section  (13) 

TEXT — Now,  the  Ahavamya  Fire  instructed  him— 
*BreatK  Akasha,  Heaven  and  Lightning.  This  person  that 
is  seen  in  Lightning— that  I  am, — indeed  that  am  I. — (1 ) 
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destroys  meditates  upon  it. 

life-span  lives  reaches  the  full 

perish _ V/e  **^usly  and  his  descendants  never 

it  _ (2)  Knowing  this  thus,  meditates  upon 

Breath  Ah^h  Ahavaniya  Fire  instructed  him — 

wTcs'(ffrts)^  --y  four 

characterstirs  _A  /  o^fore  ;  on  _the  ground  of  common 
to  Lightninc  and  th  '^ZA  these  are  related 

two  resSvX  as  the  ‘food'  of  these 

pectively.  1  he  rest  is  as  before. — (1-2). 

End  .of  Section  (13)  of  Discourse  IV 
Section  (14) 

raXT— They  said— ‘  O.  Upakosala.  dear  Boy  thus 
th^orr®T“"^®^*°  philosophy,  and  lo 

to  thlL'^tr**  expound 

BH^YA— The  Fires  now  again  addressed  him  con- 

JZ  our  ?h-F^  I  I  f  expounded  to 

thee  our  philosophy  ~th^  Agnividya,  Philosophy  of  the  Fires 

‘BrlF^-^n  Se//, -under  the  Texts-^ 

tZI  «  Brahman,  Kha  is  Brahman.’  The 

Teacher  ^ll  expound  to  thee  the  process,~.ior  the  acquiring 

the  final  reward  of  knowledge.’  Having  said  thus 
the  Fires  retired.  The  Teacher  came,  in  due  time  ; 
Teacher  said  to  him,— his  disciple— ‘O  Upakosala.’— {\) 

, .  answered-' Yes,  Sir. ’-‘My  Boy.  thy  face 

shines  like  that  of  one  who  knows  Brahman.  Who  has 
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taught  thee  ?  ’-‘Who  should  teach  me.  Sir?  and  as  if 
concealing  the  fact,  he  added,  pointing  to  the  Fires,— 
Verily,  beings  like  these,  unlike  these.’—'  What  did 
they  tell  thee,  my  hoy  ?  ’ — (2) 

He  replied— ‘  This. ’—‘ My  Boy.  they  have  only 
the  Regions  ;  I  am  going  to  expound  to , 
thee  that  to  the  knower  of  which  evil  does  not  cling,  just 
as  no  water  clings  to  the  lotus-leaf.’— He  said— ‘Please, 
Sir,  do  tell  me’, — then  he  expounded  it  to  him — (3) 

BHASYA-H  e  answered—'  Yes,  Sir.’-'ilfy  Boy,  thy  face 
shines-ishnppy  and  bright-h'^e  that  of  one  who  knows 
Brahman:  who  has  taught  thee  T— Thus  questioned,  he 
said  Who  should  teach  me,  Sir, — impart  instruction  to  me, 
when  you  had  gone  away?’  :—and  as  if  concealing  the  fact  - 
and  yet  not  actually  concealing  it-'iva’  being  construed 
atter  mhnuta  ;— that  is,  he  was  not  concealing  the  facts 
W  yet  not  telling  him  that  he  had  been  taught  by  the 
tires;  (his  meaning  being) ‘How  could  these  Fires  tended 
y  me  have  taught  me,  when,  in  your  presence,  they 
^pear  like  these  to  be  trembling,— and  yet  before  this 
they  were  unlike  these’ ;— he  said  this-pointing  to  the  fires’ 
by  gestures.-  What  did  they-thc  fires-fe/Z  thee,  my 
Boy  C  ,  Being  thus  questioned,  he  answered— T^is— is 
what  they  told  me;’-that  is.  he  told  the  Teacher  only 
the  opening  words  and  not  all  that  the  Fires  had  told 
him.  That  this  was  so  is  clear  from  what  the  Teacher 
^id—‘My  By.they  have  expounded  only  the  Regions.— 
harth  and  the  Rest,— and  not  Brahman  as  a  whole. 
But  I  am  going  to  expound  to  thee  that  which  thou  wishest  to 
hear;  and  listen  to  the  high  quality  of  the  knowledge 
ot  tSrahman  that  I  am  going  to  expound  :—Just  as  no 
water  clings  to  the  lotusdeaf,—so  no  euil— sinful  act— clings 
to  contaminates  the  man  who  knows  the  Brahman  that  I 
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am  expounding’ .-When  the  Teacher  had  said  this,  Upak<y 
salaseLii-'Please,  Sir .  do  tell  me' .-Then  the  Teacher  ex- 
paanded  it  to  him. — (2-3). 

End  of  Section  (14)  of  Discourse  IV 


Section  (15) 

'j'gxT — ‘This  person  that  is  seen  in  the  eye,  that  is 
the  Self’— he  said,— ‘This  is  the  Immortal,  the  Fearless, 
-this  is  Brahman.  Hence,  if  one  drops  butter  or  water 
into  this  (Eye),  it  flows  away  along  the  lashes.  —(1) 

BHASYA — This  person  that  is  seen  in  the  Eye.  by 
persons  who  have  closed  their  eyes,  who  are  equipped  with 
celibacy  and  other  accessories,  and  who  are  calm  and 
collected  and  endowed  with  discriminative  wisdom  ;— this 
idea  of  the  person  in  the  eye  is  based  upon  the  Text  He 
is  the  Eye  of  the  Eye.’  (Kena-Upa.  2). 

Objection  What  had  been  said  by  the  Fires  turns 
out  to  be  false  ;  they  had  said  the  Teacher  will  expound  to 
thee  the  Process’  ;  which  meant  that  he  was  going  to 
expound  the  Process  only  ;  thus  it  appears  that  the  P  ires 
had  no  true  knowledge  of  what  was  coming”. 

^nsiuer:— This  does  not  affect  the  case.  The  state¬ 
ment  ‘  the  p>erson  seen  in  the  Eye  ’  is  a  reference  to  the 
same  H appiness-^kSsha  (which  has  been  expounded  by  the 
Fires  above,  as  Ka-Kha). 

'That  is  the  Self—oi  all  living  :bcing8’  this  is  what 
he  said— ‘this  is  the  truth  about  the  self  which  I  spoke 
of  i—This  is  the  Immortal,  never  subject  to  death,  imperi¬ 
shable,— and  hence,  fearless  it  is  only  one  who  suspects 
danger  to  himself  that  can  have  fear  ;  and  hence  where 
there  is  no  suspicion  of  any  danger,  it  is  fearless :  and 
hence,  it  is  Brahman — the  Great,  the  Infinite. 
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Quesfion  :—' What  is  the  greatness  d  Ms  Brahman, 

'“’h-nhrs^'ltoni’iops  B„ttc.  or  Water  into  4. 
Eye,  lEoh  i.  ihe  abode  of  d...  person.  i< 

f/ie  Zas/ies,  and  does  not  affect  the  eye  ,  lus  ® 

does  not  affect  the  lo^us-leaf What  is  m  t 

when  such  is  the  greatness  of  the  abode,  wha 

of  the  Person  abiding  there,  the  person  m  the  eye.  wh 

remains  ever  uncontaminated .  (  )  „  .  V 

rp^XT— This  they  call  ‘the  Centre  of  Blessings  ,  as 

allbSS/convorge  mThib.  All  blessings  converge 

in  one  who  knows  this.— (2) 

V.VCk&YA— This— the  said  Person  in  the  Eye,  they  call 
;y  SnStf  Bleings'  ;-Why  ?-Bec».p  oil 
all  desirable  tbings.  all  that  people  want,  aU  good  thing 
converge  in  this,-meet  here  ;  hence  this  is  the  centre  oi 
Blessin&s.-One  voho  knows  this, -in  him  also  converge  a 

TEXT— This  is  also  the  ‘  Vehicle  ^  Blessings  ; 
Because  this  carries  all  blessings.  He  carries  all 

blessings  who  knows  this.  (3)  _ 

RHASYA-nis  is  also  the  Vehicle  of  Blessings;  because 

rtfs  Ses-brings,  presents,  lays  before-living  beings- 
oil  ZLg, -the  result,  of  their  righteoua^  deeds,  m  due 

accordance  with  who  knows” this 

?rh^:rto»  licit  ,  " 

TEXT— This  is  also ‘The  vehicle  of  Light  ,  as  this 

shinesTall  regions.  One  who  knows  this  shines  in 
'  BHASYA-ms  is  also  The  Vehicle  of  Light  ‘l  hecause 

C.U.14 
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Text — *  By  His  light,  all  this  shines  ’  ( Katha  Upa,  5-15 ) ; 
and  because  he  thus  carries  luminosity  tc5  all  things,  He  is 
The  ‘  Vehicle  of  Light  ’—One  who  knows  this,  also  shines 
in  all  regions. — (4) 

TEXT— ^Now,  for  such  a  person ,  whether  they  per¬ 
form  his  dhSequies  or  not,  they  go  to  Light ;  from  Light, 
to  the  bay ;  from  the  Day,  to  the  Bright  Fortnight;  from 
the  Bright  Fortnight,  to  those  six  months  during  which 
the  Sun  rises  Northward  ;  from  the  Months  to  the  Year; 
from  the  Year,  to  the  Sun ;  from  the  Sun  to  the  Moon, 
from  the  Moon  to  the  Lightning ;  there  is  a  Person, 
who  is  not  human.  He  carries  these  to  Brahman. — 
This  is  the  divine  path,  the  path  to  Brukmun.  Be|«l:ing 
themselves  to  this  Path,  they  do  not  return  to  this 
whirl  of  Humanity— Yea,  they  do  not  return.— (5) 

BHASYA — Now  the  Process,  Progress  «tr  Path  of  the 
man  who  knows  the  above-mentioned  Brahnum  is  des¬ 
cribed. — For  such  a  person — one  who  knows  what  has 
gone  above, — whether  they — the  prie.sts,  —  perform— his 
obsequies — on  his  death, — or  they  do  not  perform  them. — 
in  any  case,  the  knowing  man  is  not  prevented  by  the 
non-performance  of  his  obsequies  from  reaching  Brahman  : 
nor  does  the  performance  of  the  obsequies  carry  him  to 
any  superior  region  ;  as  has  been  made  clear  by  the  Vcdic 
Text — ‘One  does  not  rise ;  nor  does  he  become  smaller 
by  the  performance  of  rites.’  {Brhada.  Upa.  4. 4.' 23), 
— By  thus  showing  indifference  towards  the  obsequious 
rites,  the  text  only  means  to  eulogise  the  philosophy;  and  it 
is  not  meant  that  for  the  knowing  man,  the  obsequies 
should  not  be  performed.  Because,  in  the  event  of  the 
obsequies  not  being  performed,  it  might  be  inferred  that 
elsewhere  (in  the  other  world)  there  might  be  an  obstacle  in 
the  proper  fruition  of  the  acts  done  by  the  dead  person; 
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because  in  the  present  context  bearing  upon  the  fruit' 
the  result  of  knowledge,  it  is  particularly  mentionf 
^whether  the  obsequies  are  performed  or  not,  the  ^ 
the  knowledge  accrues  to  the  man  without  any 
(which  shows  that  this  is  so  in  this  particular 
may  not  be  so  in  the  case  of  other  acts). — Thus  then  the  up- 
shot'of  the  present  context  is  that — -those  persons  who  medi¬ 
tate  upon  the  Happiness- fAe  Per507i  fn  fAe  -Eye,  as 
being  the  ^centre  of  blessingsWhc  vehicle  of  blessings’  and 
the  Vehicle  of  light’, — and  also  upon  the  philosophy  of  the 
fires  along  with  Breath, — for  such  persons,- — whether  other 
acts  are  done,  or  not  done, — in  any  case,  they  go  to  light ; 
that  is,  they  become  absorbed  in— reach — the  deity  ensoul¬ 
ing  the  light. 

From  Light — -i.e.  from  the  deity  ensouling  the  Light 
they  go  to  the  Day — i.e.  to  the  deity  ensouling  the  Day  ; — 
from  the  Day  to  the  Bright  Fortnight, — i.e.  the  Deity  ensoul¬ 
ing  the  Brighter  Half  of  the  month  ;—from  the  Bright  Fort¬ 
night  to  those  months  during  which  the  Sun  rises  northwards, 
— i,  e.  the  Deity  of  the  Northern  Solstice  ;  from  the  Months, 
to  the  Year, ’--to  the  Deity  of  the  Year,— from  the  Year, 
to  the  San  from  the  Sun  to  the  Moon  from  the  Moon  to 
the  Lightning. — When  they  reach  there, — a  certain  Person 
comes  from  Brahman's  Regions, — who  is  not  human — one  who 
does  not  form  part  of  the  human  creation  ;  and  this  Person 
carries  them  to  Brahman,— in  the  Satyaloka,  the  Region  of 
Truth. — ^That  such  is  the  meaning  (that  the  'men  are 
-carried  to  the  Brahman  resident  in  Satyaloka,  and  not  to 
the  One  undifferentiated  Brahman)  is  clear  from  the  fact 
that  the  Text  speaks  of  the  person  who  goes,  the  person  gone 
to  {the  Brahman)  and  the  person  who  carries  them.  Any  such 
assertion  would  be  incompatible  with  the  reaching  of  that 
supreme  Brahman  who  is  pure  Being  ;  as  in  reference  to  this 
latter,  the  only  assertion  that  could  be  true  would  be  that 
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'  Bfahman,  one  becomes  absorbed  in  Brahman  . 
be  Text  itself  is  going  to  declare  that  where  all 
eschewed,  one  reaches  the  pure  Being.  And  so 
Path  (of  pure  Being)  has  not  been  perceived,  it 

caniio I  aowe  to  prevent  the  going  (i.e.  posing  on  and  on, 
of  the  person).  Assays  another  Vedic  Text— Until  it  is 

known,  it  does  not  affect  him’  {Brhads.  Upa.  1.4.15). 

This  is  the  Divine  Path;-the  Path  characterised  by 
the  Deities  whose  business  it  is  to  carry  the  persons 
through  the  Path  of  Light  and  the  rest,  k  called 
the  Divine  Path.— It  is  also  called  the  Path  to  Brahman, 
because  it  is  characterised  by  Brahman  as  the  goal  to  be 
reached.  Those  who  hetake  themselves  to-go  forward  by 
this  Path  and  reach  Brahman,  do  not  return  to  this  whirl  of 
Humanity, — ^ix.  that  connected  with  the  creation  set  up  by 
Manu -.-this  is  called  a ‘wAir/’  in  the  sense  that  it  whirls 
round  and  round,  revolving  like  the  wate^horl,  tied 
down  to  the  continuous  series  of  Births  and  Deaths  :  and 
the  persons  in  question  do  not  return  to  tfcs  Whirl. 

The  repetition  of  the  phrase  ‘they  do  not  return’  is 
meant  to  indicate  the  end  of  the  philosophy  which  brings 
the  said  reward. — (5) 

End  of  Section  (15)  of  Discourse  IV 


Section  (16) 

BHASYA— The  next  seetion  is  introduced  now,  for  the 
following" reasons.— (1)  What  follows  has  some  sort  of  in¬ 
direct  connection  with  the  Esoteric  Teaching  (of  Meditation, 
which  forms  the  subject-matter  of  the  context); — (2)  both 
subjects  form  the  subject-matter  of  the  Aranyaka  Section  of 
Feda;— and  (3)  when  something  wrong  has  happened  during 
the  performance  of  a  sacrifice,  the  VyShrtis  have  got  to  be 
-'-“scribed  as  the  means  of  expiating  that  wrong;  and  the 
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Bra^man-pncsf  who  knows  all  this  has  to  take  a  vow  of 
silence;  and  all  this,  therefore,  is  connected  v/ith  the  Teach¬ 
ing  of  Meditation  (as  without  the  knowledge  of  what 
follows  in  the  following  section,  people  would  not  obtain 

the  full  reward  of  these  acts). — 

TEXT— Verily,  that  which  blows  is  the  Sacrifice; 

for  he,  moving  along,  purifies  all  this.  And  because, 
moving  along,  he  purifies  all  things,  therefore  he  is  the 
‘Sacrifice’.  Thereof  Mind  and  Speech  are  the  paths. 
— (1) 

BHASYA— Verify  That  etc.,-~that— Air— which  blows  is 
the  Sacrifice. — ^The  two  particles  ‘ha’  and  ‘va’  are  meant  to 
indicate  the  well-known  character  of  what  is  stated  here.— 
As  a  matter  of  fact,  it  is  well  recognised  in  S’ruti  texts 
that  ‘the  Sacrifice  rests  on  Air’;  as  is  clear  from  such 
texts  as — ‘Sv3ha  vStedhah’.  (Taitti.  Samhita,  1.  1.  13.  3.), 

‘  Ayam  vai  yajno’  etc.  ’  (the  present  text),  and  so  forth. 
It  is  Air  as  consisting  in  motion  that  inheres  in  all  Activity; 
as  declared  in  the  Text  that  ‘Air  itself  is  the  initiation  of 
the  Sacrifice,  Air  is  the  substratum’. — It  is  he — the  Air— 
which  mooing  afong,— blowing— f>ari/ies— renders  clean, — 
all  this, — the  entire  universe. — Thereof, — i.e.  of  the  Sacri 
fice  thus  qualified, — Speech, — as  engaged  in  the  uttering 
of  Mantras, —and  Mind — engaged  in  apprehending  the 
real  nature  of  things,— these  two,  Speech  and  Mind,— arc 
the  Paths, — ways — that  through  which  the  Sacrificer,  on 
being  initiated,  proceeds.  Says  another  Vedic  Text— ‘The 
sacrifice  consists  in  the  gradual  sequence  of  Mind  and 
Speech  as  functioning  through  the  mobility  of  the 
Prana  and  Apana  Breaths.’  Thus  it  is  through  Mind  and 
Speech  that  Sacrifice  proceeds :  hence  these  two  are  spoken 
of  as ‘Paths’ of  the  Sacrifice.— (1) 

text — One  of  these,  the  Brahman  embellishes  by 
means  of  Mind;  by  means  of  Speech,  the  Hotr,  the 
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Adhvaryn  and  the  (7 Jgafr  embellish  the  other.— If,  when 
the  Morning  Recitation  has  commenced,  and  before  the 
ParidhSnlya  verse  has  been  reached,  the  Brahman 
speaks  out, — (2)  then  he  embellishes  only  one  of  the 
two  paths,  and  the  other  becomes  defective.  Just  as  a 
single-legged  man  going  along,  or  a  single-wheeled 
chariot  rolling  along,  comes  to  grief, — so  does  this 
Sacrifice  come  to  grief;  and  when  the  Sacrifice  comes 
to  grief,  the  Sacrificer  comes  to  grief;  and  he,  having 
sacrificed  thus,  becomes  the  worst  sinner. — (3) 

BHASYA — Of  the  two  Paths, — one  path,  the  Brahman- 
Priest  embellishes  by  means  of  Mind, — as  equipped  with 
discriminative-wisdom. — By  means  of  the  Path  of  Speech,  the 
Hotr-Priesi,  the  A dhvarya-Priest  and  the  Ud^atr-Priest, — 
all  these  Three, — embellish  the  other  path,  of  Speech;  that 
is,  they  embellish  Speech  by  means  of  Speech  itself.  Such 
being  the  case,  it  becomes  necessary  to  embellish  both 
speech  and  mind  at  the  sacrifice.  Now  at  the  time  that  the 
recitation  of  the  Morning  Hymn  is  begun, — and  before  the 
Paridhaniya  Verse  is  reached, — in  between  these  two,- — 
if  the  Brahman-Priest  speaks  oat,— that  is,  breaks  the 
vow  of  silence,— then,  he  embellishes  only  one  of  the 
two  Paths, — and  the  other  Path, — i.  e.  Mind — remaining 
unembellished  by  the  Brahman-Priest,— becomes  defective, 

perishes,  becomes  riddled  with  holes;— and  the  Sacrificer _ 

being  unable  to  proceed  on  the  single  path  of  Speech, — 
comes  to  grief.  In  what  manner?— yast  as  a  single-legged 
man,  going  along,  on  the  road,— comes  to  grief; — or  as  the 

chariot  rolling  along  on  a  single  wheel,  comes  to  grief;— in  the 
same  way  the  Sacrificer’s  sacrifice  comes  to  grief’  through 
the  incompetent  Brahman-Priest.— And  when  the  Sacrifice 
comes  to  grief,  the  sacrificer  comes  to  grief;— as  the  life  of 
the  sacrificer  rests  in  the  sacrifice,-it  is  only  right  that 
the  destruction  of  the  sacrifice  should  be  followed  by 
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the  destruction  of  the  sacrificer  ;  and  he,  on  having 
performed  such  a  defective  sacrifice,  becomes  the  worst 
sinner,— greater  sinner  than  ever. — (2-3) 

TEXT : — But,  when  the  morning  recitation  has 
commenced,— if  the  BraAman  does  not  speak  out  before 
the  ParidhSriiyS  verse  is  reached, — then  they  embellish 
both  the  paths  ;  and  neither  one  becomes  defective  ; 
—(4) 

And  just  as  a  two-legged  man  moving  along,  and  the 
two-wheeled  chariot  rolling  along,  remain  steady,— so 
does  his  Sacrifice  become  steady;  when  the  Sacrifice 
becomes  steady,  the  Sacrificer  becomes  steady  ;  and 
having  performed  this  sacrifice,  he  becomes  superior. 

-(5)  „  ,  ,  j 

BHASYA— But,  if  the  Brahman-Priest  is  learned,  and 
hence,  having  taken  the  vow  of  silence,  does  not  give  vent  to 
speech — but  remains  silent  throughout — and  does  not  speak 
oat,  before  the  ParidhSniya  verse  is  reached,— then  alone  do 
all  the  Priests  embellish  both  the  paths,— and  neither  one  of 
the  two  becomes  defective,  Question ;  Like  what  ?  - 
Answer.— The  illustration  is  the  obverse  of  the  former  one. 
— In  this  same  way  the  sacrificer’s  sacrifice — proceeding 
upon  its  two  paths. — becomes  steady,— that  is,  continues 
steadily  in  its  own  form,  without  defecting  on  any  point.  • 
When  the  Sacrifice  becomes  steady,  the  Sacrificer  becomes 
steady  ;  and  the  sacrificer,  having  performed  the  sacrifice 
with  the  help  of  the  Brahman-Priest  well-versed  in  the  ■ 
practice  of  silence,  becomes  superior,  i.e.  very  great.— (4-5) 
End  of  Section  (16)  of  Discourse  IV 


Section  (17) 

BHASYA— Silence  has  been  enjoined  for  the  Brahman- 
Priest when  this  daty  of  the  Brahman-priest  fails,  or 
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when  the  functions  of  the  other  priests  f«;l  .u 
,tion  to  be  performed  consists  in  the  offering 
Homa  ;  and  for  this  purpose  it  i^  ^  ^  ^y^hrii^ 

Tod,Ue„7rTl.  “:Sf  “  *'■= 

TEXT'  ’Pfajapati  brooded  over  thp 

these  thus  brooded  over,  He  squeezed  thf'^lP 
Agni  (Fire)  from  Earth,  Vayu  (Air) 

Aditya(Sun)  fromHeaven.-(l)^^  ^ 

^^^^'^^—Prajapati  brooded  over  the  R^rif  i 
he  performed  the  penance  of  contemplation  f  is, 

■  the  Regions,  with  a  view  to  extracting  tk  ”  •"^ference  to 
From  these  Regions,  thus  brooded  o  Jr  hTT'^ 
essences,-their  most  essential  parts 

essences  ?-F/re  was  the  essence  of  EortA 

essence  of  the  5^y ;  and  the  5an  waA  the 
Heaven.— i\).  •  essence  of 

f'on. 

tie  ^i-verses  from  tie  fro  'f  *'"“s  t 

the  Sama-verses  from  Aditya.—(2)  t^ayn,  and 

extracted  their  Essencf^  ;  f-U  \  these  He 

( Three  Vedas ).— (2)  ’  Triadic  Science 

TEXT— He  brooded  over  thi<!  T  •  j-  o  ■ 
from  that,  thus  brooded  over  He  Science  ;  and 

essences,  Bhnh  from  the  Rk-vtles’^lT^t  T* 

Yajas-texts,  and  SooA  from  the  X-  from  the 

Witi  li,  ‘ZuU  „ff^^„‘7y". 

Garhapatya  Fke,  s&yina  Bhnh  ,  ,-i- ^  into  the 
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the  l}k-verses,  one  makes  up  the  defect  of  Rk-verses  in 
the  sacrifice.~(4) 

BHA.SYA— He  again  brooded  over  this  Triadic  Science 

— the  bcience  of  the  three  Vedas  :  from  this  Science,  thus 
brooded  over,  He  squeezed  is  essence.-Bhnk-the  first 
■Vyahrtt—hom  the  ^k-verses.~Bhavah— the  second  Vyahrti 
—horn  the  Yayas-texts,— and  Svah— the  third  Vyahrti— 
Sama-oerses.-Thus  these  three  MahavyShrtis 
Great  Syllables -are^  the  essence  of  all  Regions,  all  Divini- 

tlie  several  sacrificial  performances. 
If  the  Sacrifice  happen  to  become  defective  on  any  point 
relating  to  and  on  account  of  the  Rk-Texi,  one  should 
Offer  an  oblation  into  the  Garhapatya  fire,  saying  ‘Bhuh 
this  is  the  extraction  for  the  Defect.— How  so  ? 
7.r  an  adverbial  clause.-f^iroizgli  the  essence 

of  the  Rk-verses  and  the  virility  of  the  Rk-verses,  one  makes 
up  the  defect  in  the  Sacrifice  ;-i.  e.  heals  up  the  wound 

that  had  been  inflicted  upon  the  Sacrifice,  in  relation  to 
the  Rk. — (3-4). 

TEXT  If  the  Sacrifice  becomes  defective  in  con¬ 
nection  with  the  Yajus,  one  should  offer  an  oblation 
into  the  Dafozaagnf,  saying  ‘  Bhuvah  svaha\  and  thus, 
through  this  essence  of  the  Yajus  Texts,  and  through 
the  virility  of  the  Yajus-texts,  one  makes  up  the  defect 
of  the  Ya/as-fexfs  in  the  sacrifice.— (5) 

If  the  sacrifice  becomes  defective  in  connection  with 
the  Same,  one  should  pour  an  oblation  into  the  Ahavanlya 
Tire,  saying^ Svah  svaha\  Thus  through  the  essence  of 
the  S5ma-verses,  and  through  the  virility  of  the  Sama- 

oerses  one  makes  up  the  defect  of  tAe  SSma-texts  in  the 

sacrifice. — (6) 

BHASYA — If  there  be  any  defect  related  to,  or  caused 
by,  the  Yajus,— one  should  offer  an  oblation  into  the 
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DdUsimgm,  saying'  Bhavah  svaha’ ■,—sim.ilavly,  when  there 
is  a  defect  due  to  Sama,  one  should  pour  an  oblation  into 
the  Mauaniy  a  fire,  saying  ‘  SvSli  svShS  ’ .  In  this  way,  as 
before,  he  makes  up  this  defect  in  the  Sacrifice. 

When  there  is  a  defect  due  to  the  Brahman-Priest  (as 

described  above),  one  should  offer  three  oblations  into  the 
three  fires,  pronouncing  the  three  Vyahrtis  {Bhuli,  Bhuoah 

and  Svah) ;  as  such  a  defect  would  be  a  defect  relating  to 
all  the  three  Vedas,— as  declared  in  the  Vedic  Text— ‘Now 
whereby  is  Brahman-hood  attained?  By  means  of  the 
science  of  the  three  Vedas!’.— Or  (if  this  is  not  found 
satisfactory)  some  other  law  will  have  to  be  found  for 
rectifying  the  defect  due  to  the  Brahman-Priest. — (5-6). 

TEXT— Just  as  one  would  join  gold  by  salt,  silver 
by  gold,  tin  by  silver,  lead  by  tin,  iron  by  lead,  wood  by 
iron,  and  wood  by  leather  ; — (7) 

So  does  one  make  up  the  defect  in  the  Sacrifice  by 
the  virility  of  these  regions,  of  these  divinities  and  of 
the  science  of  the  three  Vedas —That  sacrifice  verily 
becomes  well-healed  u)p  where  there  is  a  Brahman- 
Priest  knowing  this. — (8)  - 

BHASYA — Just  as  one  would  join  gold  by  salt,  i.e.^y 
Borax  and  such  other  salts,  which  Sf^e  to  soften  the  ha^d 
gold-pieces— siluer”  by  goW,— silvii^,  which  is  otherwise 
unjoinable,  becomes  joined  by  gold  §i^Tin  by  silver  lead 
by  tin — iron  by  lead, — wood  by  iron, — and  wood  by  leather^ — 
by  leather-bandages— in  this  same  way  one  makes  good 
the  defect  in  the  Sacrifice,  by  the  virility-—^,  force,  called 
Essence— oi  the  said  Regions,  Divinities  and  the  Science  of 
the  three  Vedas. — That  sacrifice  verily  becomes  well- 
healed  up. — just  as  a  sick  patient  becomes  healthy  through 
an  expert  physician,— so  does  that  Sacrifice  become, — ■ 
which  sacrifice? — ^That  sacrifice  at  which  there  is  a 
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Brahman-Priest  knowing  this—i.  e.  who  knows  the  expia¬ 
tory  rite  by  means  of  the  Vy3hriis.—i!7~S). 

TEXT— That  Sacrifice  indeed  is  ‘  North-sloping’ 
where  there  is  a  Brahman-Priest  knowing  this.  It  is  in 
reference  to  the  Brahman-Priest  knowing  this  that 
there  is  the  saying  that  ‘Wherever  it  fails,  there  he 
goes’.— -(9) 

BHASYA — Further,  that  sacrifice  is  ‘  North-sloping  ’— 

rising  towards  the  South,— i.  e.  it  becomes  the  means  of 

reaching  the  Northern  Path, — where  there  is  a  Brahman- 
Priest  knowing  this  ;  that  there  is  this  saying— eulogising  the 
Brahman-Priest-^  Wherever  it-the  action.  Sacrifice-fails 
i  e.  from  whatever  part  of  the  Priests  the  Sacrifice  suffers 
Aam,  becomes  defective^that  defect  of  the  Sacrifice  he 
heals  up  by  means  of  the  expiatory  Rite,— and  there  he 
goes, — i.  e.  he  protects  the  Sacrifice.  (9). 

TEXT— The  silent  Brahman  is  the  one  priest  who 

protects  the  performers,  like  the  Mare.  The  Brahman- 

Priest  who  knows  this  protects  the  Sacrifice,  the 
Sacrificer,  and  all  the  priests.  Hence  one  should  have 
as  Brahman  Priest  only  one  who  knows  this,  not  one 
who  knows  this  not,— yea,  knows  it  not— (10) . 

BHASYA— TAe  silent  Brahman— coiled  ‘  MSnava  * 
because  he  has  taken  the  vow  of  silence,  or  because  Be  is 
possessed  of  right  knowledge, — is  the  only  one  priest  who 
protects  the  performers  as  the  Horse  protects  its 

— The  Brahman^priest  who  knows  this  protects  the 
Sacrifice,  the  Sacrificer,  and  all  the  pnesis-by  removing 
the  defects  caused  by  them.  Inasmuch  as  the  Brahman 
should  be  so  learned  one  should  have  as  Brahman  one  who 
knows  the  Vyahrtis  and  other  details  described  above,— and 
never  one  who  knows  not  fJiis.— The  repetition  is  meant  to 
indicate  the  end  of  the  Discourse.— (10) 

End  of  Section  (17)  of  Discourse  IV 

End  of  Discourse  IV, 


DISCOURSE  V 

THREE  PATHS  FOR  HOUSEHOLDERS 

Section  (1) 

BHASYA— The  Northern  Path  has  been  described 
above — as  following  from  the  knowledge  of  the  Philosophy 
of  Brahman  with  Qualification.  Now  in  Discourse  V,  the 
Text  is  going  to  describe  the  same  Path  as  relating  to  the 
House-holder  knowing  the  Philosophy  of  the  Five-fires^ 
and  also  to  such  ascetics  as  are  imbued  with  faith  and  are 
steeped  in  other  philosophies and  after  having  done  this, 
it  is  going  to  describe  another  (second)  Path,  the  Southern 
one,  which  falls  to  the  lot  of  those  who  merely  per¬ 
form  Rites  (without  a  knowledge  of  the  Philosophy  under¬ 
lying  them), — this  second  path  lying  through  smoke  and 
other  things,  and  leading  to  rebirth. — ^Then  again,  a  third 
.  Path  is  going  to  be  described,  which  is  still  more  pain-ful, 
— the  way  of  the  ordinary  world  -this  being  described  for 
the  purpose  of  creating  disgust  (in  the  mind  of  the  pupil) 
against  worldliness. 

Breath  {Prana)  is  superior  to  Speech  and  the  other 
organs;  in  several  places  above,  this  Breath  has  been 
spoken  of,— e.  g.,  in  the  teyit  ^  Breath  {Prana)  is  the 
absorbent’  (lV-3-3).  The  question  that  arises  is — ‘Mn 
what  way  is  Breath  superior  to  Speech  and  the  rest,  when 
they  are  all  found  to  be  functioning  collectively  ?  In  what 
way  too  is  this  Breath  to  be  meditated  upon  ”?■ — ^It  is  with 
a  view  to  answer  the  first  of  these  questions  that  the  Text 
proceeds  to  declare  the  superiority  of  Breath 

TEXT — ‘  Om  !  One  who  knows  the  Oldest  and  the 
Best  himself  becomes  the  Oldest  and  the  Best.— Breath 
indeed  is  the  Oldest  and  the  Best.— (1 ) 
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Any  one -who  knows  the  Oldest —th.e  iirat  in 

point  of  age -and  the  Best-snpenor  in  qualities, -Hmse 
hecomee  the  Oldest  and  the  Sssi.-Haying  tempted  a- 
attracted  the  attention  of  the  listener  by  ^mentioning 

reward,  the  Text  declares— BreafA  indeed  is  the  Oldesi, 

in  point  of  age,  among  Speech  and  the  rest  :  As  a  matter 

of  fact,  while  the  man  to  be  born  is  still  m  the  womb,  the 

functioning  of  Breath  appears  before  that  of  Speech  and 
the  rest,  and  it  is  through  the  function  of  the  Breath  that 
the  foetus  grows,— and  the  functioning  of  the  organs  ot 

Speech  and  the  rest  appear  only  when,  later  on,  the  con¬ 
stituent  elements  of  the  eye  and  other  organs  _take  shaix5 ; 
thus  Breath  is  the  Oldest  in  age.-As  regards  Breath  being 
the  Best,  that  is  going  to  be  explained  later  on  (under 
Text  12),  by  means  of  the  example  of  the  Spirited 
House.  —Thus  the  conclusion  is  that  in  this  Body— which 
is  an  aggregate  of  causes  and  effects— Breath  is  the  Oldest 
and  the  Best. — (1) 

TEXT — One  who  knows  the  Richest,  becomes  the 
Richest  among  his  own  people.-Speech  indeed  is  the 

Richest. — (2)  i  •  i 

BHASYA— One  who  knows  the  ‘  Vasistha  ’—which  may 
mean  ‘  the  best  of  coverers  ’  or  the  Richest  himself 
becomes  the  Richest  among  his  people,  his  relations.— 

Quesh'on— ‘  Who  then  is  the  Bic/iest  ? ’■- 

Answer.-Speech  indeed  is  the  Richest ;  people  who  are 
good  speakers  suppress  others  and  also  become  the  Richest ; 
hence  speech  is  the  Richest.  (2) 

TEXT— One  who  knows  firmness  becomes  firm  in 
this  world,  and  also  in  the  other.— The  Eye  is  indeed 
firmness. — (3) 

BHASYA — One  who  knows  firmness  becomes  firm  in  this 
world,  and  also  in  the  other— high&r  one.  ' 
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Question  :— “What  is  firmness  ?  ’’ — 

Answer  : — The  Eye  indeed  is  firmness  : — When  a  man 
^es  with  his  eyes,  then  alone  does  he  remain  firm  on  even 
0  well  as  on  uneven  ground  ;  hence  the  Eye  is  firmness 
(3) 

text — One  who  knows  Prosperity— for  him  all 
desires  prosper,  divine  as  well  as  human.*— The  Ear 
indeed  is  Prosperity. — (4) 

BHASYA — One  who  knows  Prosperity,  for  him  all 
desires,  human  and  divine,  prosper. 

Question  : — “  What  is  Prosperity  ?” 

Answer: — The  Ear  indeed  is  Pt^osperity.  It  is  through 
the  Ear  that  the  Vedas  and  their  meaning  are  learnt,  and 
hence  Rites  are  performed,  whence  desires  become  fulfilled  ; 
thus,  being  the  cause  of  the  prosperity  or  fulfilment  of 
desires,  the  Ear  indeed  is  Prosperity. — (4) 

TEXT — One  who  knows  the  Home  becomes  the 
Home  of  his  People : — ^Mind  indeed  is  the  Home. — -(5) 

BHASYA — One  who  knows  the  Home  becomes  the  Home, 
— i.e.  the  support — of  his  people. 

Question  : — ^‘What  is  that  Home  ? 

Answer: — Mind  indeed  is  the  Home.  It  is  the  Mind 
that  is  the ‘Home*,  the  support,  of  -all  those  objects  that 
are  presented  in  the  form  of  Perceptions,  by  the  sense- 
organs  for  being  experienced  by  the  Enjoyer.  Hence,  it  is 
said  that  Mind  indeed  is  the  Home.— {5) 

TEXT — Now,  the  five  sense~organs  quarrell  ed  among 
themselves,  as  to  who  was  superior, — saying  *I  am 
superior*,  1  am  superior* , — (6) 

BHASYA — Now,  the  sense-organs — possessed  of  the 
qualities  described  above rquarrelled  amoni  themselves— as  to 
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who  was  superior — and  spoke  much  against  each  other, — 
saying  ‘  I  am  superior ^  I  am  superior\ — (6) 

TEXT— The  sense-organs,  having  gone  to  Prajapati, 
their  Father,— said  to  him— Sir,  who  is  the  best  amongst 
ns  He  said — to  them — *He  on  whose  departure  the 
body  hecomes  worst,— that  amongst  you  is  the  Be$t\ — 
(7) 

BHASYA — Thus  quarrelling  among  themselves,  each 
desirous  of  ascertaining  his  own  superiority, — they  went  to 
Prajapatiy  their  Father, — creator,' — and  said — 'Sir,  amongs 
IIS,  who  is  best, — superior  in  qualities  ?  — this  is  what 
they  asked  him. — ^The  Father  said  to  them — ‘Amongst  you, 
he  on  whose  departure  the  Body  becomes  worst  ; — the  body 
is  bad  enough  even  when  the  man  is  alive,  and  when  life 
is  extinct,  it  becomes  still  worse, — a  corpse,  untouchable— 
he  is  the  best  amongst  you/  Desiring  ^  to  avoid  giving  pain 
to  any  one  of  them,  He  gave  his  answer  in  this  indirect 
manner. — -(7) 

TEXT — Speech  went  out ;  and  having  stayed  away 
for  a  year  it  came  back  and  said — ‘How  have  you  been 
able  to  live  without  me  ?’. — ‘Just  like  the  dumb,  not 
speaking,  but  breathing  with  the  Breath,  seeing  with 
the  Eye,  hearing  with  the  Ear,  and  thinking  with  the 
Mind\ — Then  Speech  went  in. — (8) 

The  Eye  went  out ;  and  after  having  stayed  away 
for  a  year,  it  came  back  and  said — ‘How  have  you  been 
able  to  live  without  me?’— ‘Just  like  the  blind,  not  see¬ 
ing,  but  breathing  with  the  Breath,  speaking  with  the 
Speech,  hearing  with  the  Ear,  and  thinking  with  the 
Mind.’ — Then  the  Eye  went  in.— (9) 

The  Ear  went  out ;  and  after  having  stayed  away 
for  a  year,  it  came  back  and  said— ‘How  have  you  been 
able  to  live  without  me?’. — ‘Just  like  the  deaf,^ — not 
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hearing,  but  breathing  with  the  Breath,  speaking  with 

the  Speech,  seeing  with  the  Eye  and  thinking  with  the 

Mind’. — The  Ear  went  in.^  (10)  ^ 

The  Mind  went  out  ;  and  after  having  stayed  away 
for  a  year,  it  came  back  and  said-‘How  have  you  been 
able  to  live  witbout  me  J’-'Jast  like  iafants  without 
miads-bteathiug  with  the  Breath,  speaking  with  ‘h® 
Speech,  seeing  with  the  Eye  and  hearing  with  the  har  . 

• — The  Mind  went  in — (11)  u 

BHASYA — The  sense-organs  having  been  told  as 
above  by  their  father,  Speech  went  oaf,— departed  fr^oin  the 
body.  Having  gone  out,  it  stayed  away  for  a  yeor,— desisting 
from  its  function  then  having  come  back,  it  said  to  the 

other  organs— Hoto— in  that  manner— did  yoa  live  without 

me  ?— That  is,  how  did  you  manage  to  sustain  your  life 
without  meV.-They  said-‘Just  like  the  Dumb  etc 
etc. — -Just  as  in  the  world,  •  dumb  persons  do  not  speak,, 
and  yet  they  live. — How  so  ?  Breathing  with  the  Breathy 
seeing  with  the  Eye,  hearini  with  the  Ear,  thinking 
mth  the  Mind  “i.  e.  carrying  on  the  functions  of  all  other 
organs  (except  Speech) ; — in  this  manner  we  lived.  Thus 
having  understood  that  it  was  not  the  best  among  the 
organs,  Speech  went  in, — i.  e.  again  became  engaged  in  its 
own  function. — The  rest  is  as  before  in  what  follows  The 
Eye  went  out,  the  Eclt  went  out,  the  Mind  went  out  etc,,, 
etc,: — Just  like  infants,  without  minds —i,  c,  with  their 
minds  still  undeveloped. — (8“11). 

TEXT— Now,  the  Breath,  on  going  to  depart,  uproot¬ 
ed  the  other  organs,  just  as  the  fine  horse  would  uproot 
the  pegs  to  which  it  is  tethered—They  gathered  round 
him  and  said,  ‘  Hail  1  Prosper,  Sir,  you  are  the  Best 
amongst  us  ;  do  not  depart — (12). 

BHASYA — speech  and  the  rest  having  been  thus  tested, 
^now  Breath, — the  Principal  Breath— -on  going  to  depart 
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just  as  it  evinced  a  desire  to  go  out,— what  did  it  do  ?— just 
as  in  the  world.— «  /inc  ^orsc— a  spirited  horse— on  being 

struck  with  the  whip  by  the  rider  desirous  of  fastening  it, _ 

would  uproot-~tear  out— the  pegs  to  which  it  is  tethered,— in 
the  same  mtxnner,  Breath  uprooted- tore  up— the  other  organs, 
hpcech  and  the  rest  .“"thereupon,  these  organs,  having 
Iwconie  thus  uprooted  and  hence  unable  to  remain  in  their 
pliiees,-  gathered  round  him— the  Principal  Breath,— and 
said  to  hini'  I  Jail,  Sir,  prosper be  our  master  ;  because 
iimongsi  us,  you  are  the  Best ;  and  please  do  not  depart — 
from  this  body.’ — (12). 

riiX'P  Then  Speech  said  to  him—'  As  I  am  the 
richest,  you  are  that  richest ’.—Then  the  Eye  said 
to  him-"  As  I  am  firmness,  you  are  that  firmness  ' 
"(13). 

Then  the  Ear  said  to  him* —  As  I  am  prosperity, 
you  are  that  prosperity  ’.—Then  the  Mind  said  to  him 
As  I  am  the  home,  you  are  that  home.’ — (  14). 

BHASYA— Speech  and  the  rest,  establishing,  by  their 
action,  the  superiority  of  Breath,  said  to  him — making 
offerings  to  him  like  the  people  to  their  King. — “What  did 
they  say?-  -Speech  said— ‘  ds  I  am  the  richest, — ‘as’  is 
an  adverb,  the  meaning  l>cing  that  the  quality  of  richness  by 
which  I  .uu  the  richest,- -by  that  same  quality  of  richness  you 
are  the  riche'^t  :  that  is,  you  are  endowed  with  that  quality  ’. 
-—or  the  term  tat  (thtit)  also  may  he  taken  as  an  adverb  t 
the  scnsi-  being  that  ‘  the  quality  of  Richness  is  really  due 
to  and  belongs  to  your.self,  and  it  was  in  sheer  ignorance 
that  I  rcgiirded  it  ns  mine’.  The  same  interpretation  may  be 
applied  to  the  others,— Eye,  Ear  and  Mind — also.— (13-14). 

TEX  T-  And  people  do  not  call  them  ‘  Speeches 
*  Eyes  *  Ears  ‘  Minds’;  they  call  them  ‘Breath  ’;  for 
Breath  indeed  is  all  these. — (15). 

C.  U.  IS 
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S.!i\  J  L  follows :— What 

Speech  and  the  rest  said  to  Breath  was  quite  right.  Because 

in  the  ordinary  world,  people- ordinary  men  oi^  persons’ 
versed  m  the  Scriptures  do  not  call  Speech  and  the  other 
^sense-organs  as  '  Speeches  \  or  ‘  Eyes  ’  or  ‘  Zl.  ’ 

se^setLf's  Because  all  these 

Breath  was 

q  ight.  This  has  been  said  in  the  text  for  the  purpose 
of  summing  up  the  contents  of  the  Section.  ^ 

Asam^atf°Tr^°^-‘'^"f“  proper? 

beings,  who  quar.S^mo^X3lv^^^^^^  conscious 

i,  a  established  on  the  strength  of  the 
scriptures  that  Speech  and  the  other  organs  ar^ 

through  being  presided  over  by  conscious  deities -^usT'irt 
the  s„e  way  a,  the  fact  of  fhe.  earth  and  the  it  iSn^ 

eon«.r„.s„eIl  recog„i,ed.-If  it  be  argued  that  ‘^if 
would  be  contrary  to  the  doctrine  of  tba  I  •  •  * 

involves  tfe  presenee  of  several  conscious  ber„gri„“„r 

body  ,— then  our  answer  is  that  U  ie  -  ‘^'=‘ngs  m  our 

posit  God  as  the  '  Operative  cause'  (of  *e  worW 
logicians  who  admit  the  eiistence  of  God  hold  '’lh,I^°h' 
functioning  of  all  ‘  internal  ’  causes  and  eftet  as  the 
and  the  rest,  as  Jso  of  all '  externa)  ’  things  like  slrth  "d 

things  is  due  to  it.  being^oP^^JS  '^o'nsSt 
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person.  As  for  ourselves  (Vedantins),  even  though  we 
regard  Fire  and  the  rest  as  endowed  with  consciousness,  we 
do  not  regard  them  as  the  experiencer  of  what  is  occurring 
in  the  body ;  what  we  hold  is  that  all  these  entities  (Fire  and 
the  rest)  are  made  up  of  so  many  causes  and  effects,— they 
are  the  diverse  forms  of  the  one  deity  ‘Breath’  (Prana),  and 
serve  as  prototypes  of  the  millions  of  manifestations 
spiritual,  material  and  divine  and  God  is  posited  by  us 
^t^ly  the  contfollsf  of  thcsB  (not  their  Cypcy'dtwc  coxisb)  — 
and  this  God  is  without  organs  :  as  declared  in  the  Text— 
*  Without  hands  and  feet,  He  runs  and  holds,  without  eyes, 
He  sees  and  without  ears.  He  hears  ’  and  so  forth  (SWa- 
Upa.  3.19).  The  followers  of  the  S'vetashvatara  have  also 
the  following  texts  bearing  upon  this  subject— (a)  ‘  Look 
upon  H iranyagarbha  being  born’,  {S'veta-Upa.  4.12) 
(b)  ‘  First  of  all  He  created  H iranyagarbha  ’  ( S'veta-Upa. 
3.4).— As  for  the  enjoyer,  experiencer,  who  is  related 
to  the  rewards  of  deeds  done,  he  is  the/zua  (the  Corporeal 
Self)  in  the  Body,  and  this  is  different  from  the  said 
God  (the  controller), — as  we  shall  explain  later  on. 

As  for  the  dialogue  among  Speech  and  the  other  organs 
that  we  have  in  the  present  context, — it  is  an  imaginary  one, 
set  forth  for  the  purpose  of  establishing  the  superiority  of 
Breath,  by  means  of  negation  and  affirmation.  In  the 
ordinary  world,  when  people  quarrel  among  themselves, 
regarding  their  relative  superiority,  they  go  over  to  some 
person  who  is  able  to  judge  of  the  qualities  of  men  ar-^ 
him  — ‘  Who  amongst  us  is  the  best,  in  point  of  ' 
tions  ’.—and  he  says  in  reply^ — ‘  Each  one  of  you  i 
go  and  do  such  and  such  an  act ;  he  amongst 
succeeds  in  doing  it  is  the  best  ’  ;  and  on  this  they  ^ 
and  betake  themselves  to  the  act  suggested  and  ascei 
the  superiority  of  one  or  the  other,  through  their  sug< 
or  otherwise  at  the  said  performance.— This  same  p 
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dure  the  S  ruti  has  asserted  in  the  present  context  as, 
having  been  adopted  by  Speech  and  the  other  organs.  If 
this  had  not  been  done,  how  could  even  the  learned  person 
realise  the  superiority  of  Breath  on  the  basis  of  the  fact 
that  from  among  Speech  and  the  rest,  while  life  is  found  to 
remain  even  on  the  departure  of  the  others,  but  not  on  the 
departure  of  Breath  ?  To  the  same  end  is  the  following 
text  of  the  I^cusJtQkiTis  Bereft  of  speech,  man  lives,“”We 
see  dumb  persons  ;  bereft  of  eyes,  man  lives, — -we  see  the 
blind  ;  bereft  of  ears,  man  lives,— we  see  the  deaf  ;  beaseft 
of  mind,  man  lives,  we  see  infants ;  ^with  arms  cut  off, 
man  lives  ;  with  legs  cut  off  man  lives  etc.,  etc.  (Kansitakin- 

Upa.  3.3.) 

End  of  Section  (1)  of  Discourse  V. 


Section  (2) 

TEXT — He  said — ‘What  shall  be  my  food?’ — They 
said— ‘Whatever  there  is,  from  dogs  to  birds’. — This 
is  the  food  for— Breath  ;  ‘  Ana  ’  is  his  distinct  name. — 
For  one  who  knows  this,  there  is  nothing  that  is 
not-food. — (1) 

BHASYA' — He — the  principa  Breath — said — ‘  What 

shall  be  my  food  ?  ’ — Having  imagined  Breath  to  be  the 
questioner,  the  Text  imagines  Speech  and  the  rest  to  be  the 
persons  answering  the  question—  Whatever  in  this  world  is 
U — vri  food —from  dogs,— i.  e.  including  dogs,— ^to  birds, — 

birds — the  food  of  all  living  beings, — that  will  be 
>  so  said  Speech  and  the  rest.  Everything  is 
Breath,  Breath  is  the  eater  of  all  food, — in  order 
ate  these  truths,  the  text  turns  aside  from  the 
the  story,  and  makes  an  assertion  of  its  own  : — 
whatever- food  is  eaten  by  living  beings  in  the 
food  for  Breath,— i.e.  it  is  all  eaten  by  Breath 
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alone* — ^  Ana*  is  the  distinct  name^  of  Breath, — an 
indicating  the  character  of  permeating  through  all  forms 
of  activity.  The  addition  of  the  prefix  ‘  pra  ’  (to  *  <ina  \  lluis 
making  up  the  term  ‘  Prana\)  would  only  serve  i<>  #^t>ress 
some  special  feature  of  activity  ;  thus  the  text  pronounces 
the  name  of  the  Eater  of  all  foods^ — ‘  Ana  '  is  the  distinct 
name — the  direct  connoter — of  the  Eater  of  all  foc>ds. 


For  one  who  knows  this — all  that  has  been  said  regard¬ 
ing  Breath,— that  T  am  Breath  subsisting  in  all  living  beings, 
the  Eater  of  all  foods  for  such  a  one,  there  is  nortia|,— 
that  can  be  eaten  by  living  beings, is  not’/ood ;  that 
is,  all  edibles  become  food  for  him  ;  and  the  reason  for  this 
lies  in  the  fact  that  the  man  knowing  this  is  Breath  itself  ; 
as  says  the  text,  beginning  with  the  words  ‘  He  rises 
out  of  Breath,  he  sets  in  Breath  and  concluding  with  the 
words  from  a  person  knowing  this  does  the  sun  rise  and 
in  him  does  he  set  (BrAuAl.  Up*  1*5.23).— (1)* 

TEXT— He  said—  What  shall  be  my  clothing? — 
they  said—  Water  ^ — Hence  it  is  that  when  going  to 
eat,  people  cover  it,  before  as  well  as  after,  with  water* 
He  thus  becomes  the  obtainer  of  clothing  and  do^es  not 
remain  naked.— (2) 


BtlKipYA—H e~Breath—said — again  :  The  conversa¬ 
tion,  as  before,  is  purely  imaginary.— *  IF/ia/  shall  he  my 
clothing  h  Speech  and  the  rest  replied — loafer"*— Inas¬ 
much  as  water  is  the  clothing  of  Breath,  when 
Brahmapas  are  going  to  eat,— i*  e*  while  going 
after  having  eaten,— they  do  this  what  ?— B 
and  after  eating,  they  cover  the  Breath  with  wai' 

•lakes  the  place  of  clothing  i,  e.  they  provide 
^the  Principal  Breath.  He  thus  becomes  the  oilaine 
[Cilathmi~u  e.  obtains  clothing  ;  and  does  not  remam 
by  obtaining  clothing  he  would  naturally  cease 
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naked,  the  addition  of  the  phrase  *  does  not  remain  nak^^ 
should  be  understood  to  mean  that  he  becomes  supplied 
with  the  upper  clothing  also. 

The  sipping  of  water  that  is  done  when  one  is  goin^ 
eat  and  after  one  has  eaten  is  known  to  be  for  the  purp<^^^ 
of  purification  ;  hence  what  is  said  in  the  present 
should  be  taken  to  mean  only  that  the  water  thus  sipp^'d 
should  he  looked  upon  as  the  ‘  clothing  ’  of  Breath. — -The 
phrase  ‘  covers  it  up  with  water  ’  does  not  enjoin  any  other 
water -sipping  apart  from  the  two  well-known  ones.  Just  as 
when  ordinary  people  eat  food  and  it  is  said  that  ‘it  is  the 
food  for  Breath^  what  is  meant  is  only  that  the  food  should 
be  looked  upon  as  being  for  Breath.  The  question  amd 
answer  in  both  cases  being  similar — ‘What  shall  be  my* 
food? — ^What  shall  be  my  clothing  ?  ’ — If  a  fresh 
sipping  were  regarded  as  enjoined  here  directly  for  its  own 
sake, — (as  an  independent  act  by  itself)  then  the  statement  of 
all  food  being  for  Breath  would  have  to  be  regarded  as  an 
actual  injunction,  meaning  that  '  all  things  should  be  eaten 
—even  insects  etc.*  (which  is  absurd).  And  as  in  both 
cases  the  question  and  answer  are  exactly  alike,  it  is  clear 
that  in  both  cases  the  things  mentioned  are  to  be  regarded 
— known,  looked  upon — as  ‘food*  and  ‘clothing*;  and  it 
would  not  be  right  to  adopt  the  ‘  half  and  half  method  *  of 
interpreting  (and  taking  the  fresh  statement,  regarding  food» 
as  laying  down  the  viewing  of  things  in  a  certain  way,  aind 
the  second  statement,  regarding  clothing,  as  an  actual  direct 
iniunction  of  an  independent  water^sipping). 

As  for  the  argument  that  “the  well-known  water-sipping 
serve  both  the  purposes — that  of  purifying,  and  that 
ig  Breath  from  being  naked  ’* — we  do  not  say  that 
>r-sipping  is  for  both  these  purposes,  What  we  dc» 
hat  the  water  that  is  used  for  the  purifica.tory 
sipping  should  be  looked  upon  as  the  ‘  clothing  ’  for  Bre^tth^ 
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So  that  the  urging  of  the  objection  that  *  the  water-sippim$ 
cannot  serve  both  purposes  ”  is  highly  unreasonabie,“fa 
might  be  argued  that  “  the  assertion  may  be  taken  as  enjoin¬ 
ing  a  fresh  water-sipping  (apart  from  the  two  well-known 
ones),  for  the  purpose  of  supplying  clothing  to  Breath,  and 
the  other  statement  regarding  Breath  not  remaining  naked 
may  be  taken  as  laying  down  that  it  should  be  looked 
upon  as  such — But  this  cannot  be  right ;  as  the  text  is  for 
the  purpose  of  making  known  what  is  the  *  clothing  ^ — and 
if  this  was  taken  as  enjoining  fresh  water-sippini  for  the 
providing  of  clothings — and  there  were  also  the  other  in*- 
junction  of  looking  upon  it  as  such,—  then  this  would  involve 
syntactical  split  there  is  no  authority  for  the 

view  that  the  waief-sipf^ng  is  for  that  purpose  and  also  for 
another, — (2) 

TEXT — SatyakSma’-Jabula^  having  expounded  this  to 
Go^ruti-Vaiyaghrapadya^  said — If  one  were  to  say  this 
to  a  dry  stump,  branches  would  shoot  forth  and  leaves 
would  sprout  up  from  it\ — (3) 

BHASYA — ^This  philosophy  of  the  Breath  is  now 
eulogised. — In  what  y^B.jT^—This-’-philosophy  of  the 
Breath — Satyak^ma-J^hula — having  expounded  to  Goiruil — 
by  name, — the  son  of  VySghrapada,  said— something  more,  in 
the  shape  of  the  following — What  was  it  that  he  said  ? 

Ansv^er  :~If  one— conversant  with  the  Philosophy  of 
the  Breath—were  to  say — expound — this  Philosophy  of  the 
Breath — to  a  dry  stumpy  branches  would  shoot  forth  ^  md 
leaves  mould  sprout  out ;  what  would  it  not  do  to  a  living 
man?" — (3) 

BHASYA — ^The  text  next  proceeds  to  describe  the  rite 
called  the  ‘  Mantha  "  (Mash),  to  he  performed  by  one  who 
knows  the  aforesaid  Philosophy  of  the  Breatk— 
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TEXT — If  one  desires  to  attain  the  Great,  then, 
ing  become  initiated  on  the  Moonless  Day,  he 
lid,  on  the  night  of  the  Fullmoon,  stir-up  with 
^arch^and  honey,  the  mash  of  all  herbs,  and  then  offer— 
elibation  of  clarified  butter  into  the  fire,  saying—  Svaha 
to  the  Oldest  and  the  Best  —and  throw  the  remnant 
into  the  Mash. — (4) 

BHASYA — Now,  after  this,  ij  one  desire  to  attain  the 
Great — i.e.  if  one  wishes  to  reach  greatness, — then,  for 
him,  the  following  rite  is  prescribed : — As  a  matter  of 
fact,  when  there  is  Greatness,  Prosperity  comes, — and 
to  the  prosperous  man,  wealth  comes  as  a  matter  of 
course  ; — this  enables  him  to  pe^folM  ftites,  and  thence  to 
pass  on  either  to  the  path  of. the  Divinities  or  to  the 
path  of  the  Fathers ; — it  is  with  a  view  to  this  ulterior 
motive  that  the  man  desires  greatness,  and  it  is  for  this 
purpose  that  the  Rite  has  been  prescribed,^ — not  for  one 
who  desires  merely  the  pleasures  desired  from  the  objects 
of  sense. — For  this  person,  the  time  and  other  details  are 
prescribed  as  follows: — On  the  Moonless  Night,  having 
become  initiated, — i.  e.  having  kept,  like  the  initiated 
person,  such  penances  and  observances  as  sleeping  on 
the  ground,  telling  the  truth,  celibacy  and  the  like; — it 
is  not  meant  that  he  should  perform  all  the  detailed 
rites  that  have  been  prescribed  for  the  formal  Initiatory 
Rite  ;  that  such  cannot  be  the  meaning  follows  from  the 
fact  that  the  Rite  of  the  Mash  is  not  a  *  modification  ’  of 
the  Initiatory  Rite  (and  it  is  only  a  Modification  that  takes 
in  all  the  details  of  its  prototype) ; — in  fact,  according  to 
another  text  to  the  effect  that  ‘  He  keeps  the  observances 
of  the  Upasad\  {Brhada-Upa—fi3,\)‘the  man  in  question 
has  to  keep  the  penance  of  living  on  milk  only  as  a  means 
of  purification.  On  the  night  of  the  Fullmoon,  he  proceeds 
with  the  Rite :  Having  collected,  to  the  best  of  his 
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capacity,  small  quantities  of  all  the  herbs — both  cultivated 
and  wild, — having  cleaned  them  of  all  chaff,  he  should 
make  up  a  mash  of  all  these  without  cooking  them, — and 
he  should  throw  into  it  curd  and  honey, — in  a  vessel 
made  of  UJumbara  wood,  shaped  like  Kamsa  (goblet)  or 
B--Chamasa  (cup),  as  laid  down  in  another  Vedic  Text, — and 
stir  it  up  and  keep  it  before  himself  : — then  he  should 
offer  an  oblation  of  clarified  Butter*— saying  *  SvahU^  ta 
the’Oldest  and  the  Best  — into  the  Av as ath'^ a  Fire,  on  the 
prescribed  for  such  offerings ; — and  what  may  be 
left* attached  to  the  ladle  should  be  thrown  as  Remnant 
into  the  MasA.— (4) 

TEXT — Spying  ^  Svaha  to  the  Richest’,  he  should 
offer  a  libation  of  clarified  Butter  into  the  Fire  and 
throw  the  remnant  into  the  Mash.^ — Saying  ^  Svahu^ 
to  Firmness,  he  should  offer  a  libation  of  charified 
Butter  into  the  Fire  and  throw  the  remnant  into  the 
Mash. —  Saying  ‘  Svaha  to  Prosperity  he  should  offer  a 
libation  of  clarified  Butter  into  the  Fire  and  throw  the 
remnant  into  the  Mash. — Saying  ^Svaha  to  the  Homa 
he  should  offer  a  libation  into  the  Fire  and  throw  the 
remnant  into  the  Mash. — (5), 

BHASYA — The  rest  is  as  above.  Having  offered  the 
libations  ‘  to  the  Richest  to  ‘  Firmness  ’,  ‘  to  Prosperity  ’ 
and  to  the  Homa'-’,  he  should  throw  the  remnant,  each 
time,  into  the  Mash. — (5) 

TEXT  Then,  moving  away  and  holding  the  Mash 
in  his  hands,  he  recites—*  Thou  art  Ama  by  name,  as 
all  this  rests  with  thee.  He  is  the  Oldest  and  Best,  the 
King  and  Sovereign.  May  he  lead  me  to  the  oldest  age, 
to  the  best  position,  to  kingship  and  to  sovereignty  I 
May  I  be  all  this.’ — (6) 

BHASYA  Then  moving  away, — having  gone  away  a 
little,  from  the  Fire,— the  Mash  in  his  hands,  he 
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recites  the  following  Mantra — ‘  Amo  namUsi  amahite  etc,, 
etc,^: — '  Ama  ’  is  a  name  of  Prana  (Breatk); — it  is  through 
food  that  Breath  functions  in  the  body;  hence  the  substance 
in  the  Mash,  being  the  food  for  Breath,  is  eulogised  as 
Breath  itself—  thou  art  Ama  by  name  \ — “How  ?  ’’-Because 
all  this  rests  with  thee;  i.  e.  because  the  whole  of  this  world 
rests  with  thee  as  representing  Breath. — ^This  Mash,  being 
Breath,  is  both  the  Oldest  and  the  Best ;  and  for  this  reason. 
He  is  also  King' — effulgent— and  Sot?erei^n — i.  e,  the 

lord  and  protector  of  all  ;—may  he— the  Mash  representing 
Breath, — ^lead  me  to  the  host  of  all  his  own  qualities,  in  the 
shape  of  the  oldest  age  and  the  rest ;  and  may  I,— like 
Breath — be  all  this — in  the  world.’ — ^The  particle  ^iti* 
indicates  the  end  of  the  Mantra  to  be  recited. — (6) 

TEXT — Then  he  eats  with  this  verse,  foot  by  foot : 
saying  ‘  We  pray  for  that  related  to  the  Progenitor  ’,  he 
eats  ; — saying  ‘  We  are  the  food  of  the|Deity  he  eats  ; 
— saying  ‘  the  best  and  the  all -sustaining ’,  he  eats  ; — 
saying  ‘  we  quickly  meditate  upon  the  divine’,  he  drinks 
up  all— Having  washed  the  goblet  or  the  cup,  he  lies 
down  behind  the  fire,  on  a  skin  or  on  the  ground,  in 
silence,  undisturbed. — If  he  should  see  a  woman,  he 
should  know  that  his  business  has  succeeded.— (7) 

BHASYA — Then^ — after  this, — he  eats  with  this — the 
following  verse,  foot  by  foot ;  i.  e.  he  eats  one  morsal  with 
each  quarter  of  the  Mantra* — That — Eating — related  to  the 
Progenitor — the  source  of  all, — this  is  meant  to  include  the 
Breath  and  the  Sun  together  into  one  entity  ;  we  pray  for — 
sk  for — the  Mash  of  the  Sun  ;  the  sense  being  that  ‘  by 
ng  this  food  related  to  the  Sun,  we  shall  attain  the  form 
‘  Of  the  deify  this  is  to  be  construed  with 
(of  the  preceding  quarter).^ — the  best, — the  most 
all  foods, — a/Z-siisfafning— sustaining  the  entire 


V.  11. 8  ]  PHILOSOPHY  OF  THE  BREATHS  235 

this  quali. 

fies  food  .-  Qazc^/y-speedily-o/  the  divine,  i.  e  the 
form  of-the  divinity,  the  Sun,-aie  mediate  upon  ’ ;  ‘  being 
embellished  with  the  particular  hind  of  food  and  having 
wr  sou  s  purified.  Or  the  meaning  may  be  that  ‘Having 
performed  a  Rite  for  the  obtaining  of  that  greatness  which 
IS  a  source  of  prosperity,  we  meditate  upon  it.’— Having 
^H  this,  he  drinks  up  u/Z.-i.  e.  all  that  remains  of  the 

Mash  attached  to  the  goblet. 01,3 W  the  goblet  or 

Udumbara  wood,  shaped  like  the 
goblet  or  the  cup,— having  drunk  it  off  and  washed  his 
mouth  .  he  lies  down  behind  the  fire— v/ith  his  head  towards 

-m  silence 

undisturbed— 1.  e.  so  peacefully  as  not  to  be  disturbed  by 
women  or  by  evil  dreams,— with  mind  calm  and  collected  • 
in  this  condition  if  he  should  see— i.  e.  dream  of— a  woman 
then  he  should  know  that  his  business  has  succeeded— (1) 

To  this  same  effect  there  is  the  following  verse— 
TEXT— If  during  the  performance  of  prospective 
Kites,  one  should  see  a  woman  in  his  dreams  —he 

should  recognise  success.-yea,  in  such  dream-vision’ 

BHASYA— To  this  same  effect  there  is  the  following 
Ferse-mantra-text If  during  the  performance  of  prospet 
twe  rites,  one  should  see  a  u?oman— either  during  dream- 
wsion,  or  at  the  time  of  sleeping-^c  should  recognise  success; 

that  IS,  he  should  understand  that  the  results  desired  of 
those  Rites  will  surely  be  accomplished.— in  such  dream- 
vision,  i.e.,  if  he  has  had  such  excellent  dreams  as  that 
of  a  woman -The  repetition  is  meant  to  indicate  the  end 
of  the  Rite  (of  the  Mash). — (8) 

End  of  Section  (2)  of  Discourse  V. 
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Section  (3) 

BHASYA — For  the  purpose  of  creating  a  feeling  of 
Disgust  in  the  minds  of  persons  seeking  for  Liberadon ,  it  is 
necessary  to  describe  the  process  of  Births  and  eat  s 
relating  to  the  whole  world— from  Brahma  down  to  the 
tuft  of  grass.  This  is  what  the  text  proceeds  to  do  by 
means  of  an  anecdote  ; —  ^ 

TEXT — It  is  said  that  S'vetaketu — Araneya  came  to 
the  Assembly  of  the  Panchdas.—Pravahana-Jaibali 
asked  him—  Boy,  has  thy  father  taught  thee  ?  —  Yes, 

Sir’.— (1)  .1,1 

BHASYA — ‘  Ha  indicates  that  the  story  is  well-known. 
-S'vetaketu— hy  name— Iraneya— the  son  of  Arnm^  who 

was  the  son  of  Aruna — came  to  the  Assembly  of  the  FnncaLa- 
country  ;-when  he  came  there,  Pravahana-hy  name— 
Jaihali-the  son  of  Jihala-suii-‘  O  Boy,  has  thy  father 
taught  thee  V— That  is,  hast  thou  been  properly  educated 
by  thy  father  ? ’-Being  thus  asked,  the  boy  answered— 

‘  Yes,  Sir,'  meaning  thereby  that  ‘  I  have  been  properly 
educated  ’ . — (1) 

TEXT — Dost  thou  know  where  people  go  to  from 
liere  ?  ’— ‘  No.  Sir  ’. — ‘  Dost  thou  know  how  they  come 
back  ?  ’—  No*  Sir?.— ‘  Dost  thou  know  the  diverging 
point  between  the  two  paths,  the  Path  of  Divinities 
and  the  Path  of  the  Fathers  ?  ’—  No,  Sir,  —U) 

BHASYA^ — Pravahanas  aid  to  the  Boy  ‘  If  thou  hast 
been  properly  educated,  dost  thou  know  where  what 
upper  regions— people  go  to  from  here— irom  this  world— 
Dost  thou  know  this?’— The  other  replied-  No,  Sir,  I 
know  not  what  you  ask.  ’— ‘  Then,  dost  thou  know  hoW  -m 
what  manner — they  come  hack  ?  ’—  Ao,  Sir,'  he  answered 

_ Dost  thou  know  the  diver ^in^  poinf— that  point  from 

which  they  diverge,  after  having  gone  together  at  the  start 
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-between  the  two  paths,  the  path  of  the  Divinities  and  the 
path  of  the  Fathers— ior  people  who  proceed  on  those 
paths  ?  ‘  No  sir,’— (2) 


TEXT—  Dost  thou  know  why  that  other  region  is 
Sir/-‘Dost  thou  know  how, 
at  the  fifth  libation,  the  Water  conies  to  be  called 
Man  ? Indeed,  Sir,  no.’— (3) 


_  BHASYA—  Dost  thoa  know  why— for  what  reason— 
that  other  world-connected  v.rith  the  Fathers— from  where 
they  come  back,— is  not  overfilled  with  people  going  there?’- 
^o,sir:—]ae  answered.-^  Dost  thou  know  how— hy  what 
process— at  the  fifth  Itbation—at  the  offering  of  the  libation 
which  IS  fifth  in  number,— n;aier— that  produced  by  the 
libation -and  also  that  which  makes  up  the  libation,— comes 
to  be  called  man  the  water  that  forms  the  sixth  libation 
and  IS  offered  as  such  comes  to  have  ‘  Purnsa  ’  (Man)  as 
Its  name  ;  that  is,  they  come  to  be  expressed  ‘  by  the  term 
Man  -1.  e  they  attain  this  title  of  ‘  man ’.—Thus  ques¬ 
tioned,  the  Boy  replied-' /ndeed.  Sir,  no-l  do  not  know 
anything  of  this /-~(3) 


TEXT--  Then,  why  didst  thou  say  thou  hadst  been 
properly  educated?  One  who  does  not  know  these 
things,-how  could  he  declare  himself  to  be  properly 
educated  ?’-Thus  discomfited,  he  came  over  to  his 
father’s  place,  and  said  to  him-‘ Sir.  without  having 
educated  me,  you  said  you  had  educated  me.’— (4) 

BHA§YA--‘  Thus,  being  wholly  ignorant,  why  didst 
thou  say  that  thou  hadst  been  properly  educated  ?  One  who 
does  nof  know  these  things— that  I  have  questioned  about— 
how  could  he  declare  himself— in  an  assemblage  of  learned 

to  he  properly  educated  V— S' vetaketa,  being  thus  dis¬ 
comfited— quelled— hy  the  King— came  ooer  to  his  father’s 
p/ace,— and  said  to  him— to  his  father—*  Without  having 
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eJ/ficafec/me-without  having  accomplished  my  education- 

quesSnJ'andl“‘^M°'^°^^  asked  me  five 

Tre  faT^  '>”«  of  them’- 

ItLw  d!"  ""fV  questions,  I 

ZsfwhvT  f7  iflhadknown 

ttiese,  why  should  I  not  have  told  you  ?  ’ _ (5) 

Then  Gautama  came  over  to  the  King’s  place  •  and 

hlTurs'  T?he  received  him  with  d^: 

Honours.  In  the  morning  he  went  over  to  the  Kind 
when  he  was  in  the  Assembly.-The  Kilg  sald-‘  0 
revered  G.ntama,  please  ask  for  some  such  boon  as  per 
tains  to  wealth  connected  with  human  beings. ’-He 
replied-  O  King  let  the  wealth  connected  with  huml 
beings  rest  with  thyself;  speak  to  me  the  same  speech 

Iurld.-(“6r  P®- 

has  that  fellow  of  a  ^sa«n>— one  who 

has  Ksattriyas  for  his  relatives,  but  is  himself  ill-behaved 
heis  only  a/e//otv  of  a  Ksattriy a, —asked  me  five  ques- 
tions,  questions  five  in  number, -and  of  these  questions 

/  coaW  not  onsiver  ony  one, -could  not  determine  what  the 

sense  of  it  was  -The  father  said-‘ilfy  Boy,  as  yoa 
told  me  these  <7aestio„s-immediately  on  your  arrival.-/  did 
not  knowanyone  of  them,-thet  is.  know  me  also  to  be 
ignorant ,  from  the  index  of  your  own  ignorance  you  may 
infer  my  ignorance  also.-How /-Because  of  all  these 
quesuons.  /  do  not  know  any  one  ;  that  is,  just  as,  my  dear 
you  do  not  know  these,  so  I  too  do  not  know  these  :  you 
s  ould  not  think  of  me  otherwise.  As  to  how  it  is  to  be 
understood  that  I  do  not  know  the  questions  -if  I  hn^  h 
these  mestions— why  should  I  not  have  told 'you— my  loved 
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^n.  at  the  time»of  your  ‘  Return  ’  (completion  of  study)  ?  •- 
Having  Mid  this  he,  Gautama— of  the  Gotra  of  Gautama— 
came  over  to  the  hinfi's  place— the  place  of  /aiJoZz.— When 
Gautama  reached  there  the  Kin^  received  him  with  due 

received  as  a  guest,  Gaatanra 
hved  there;  and  next  day,  in  morning  he  came  over  to 
the  Ktm  where  he  was  in  the  Assembly,^r  the  word 
sabhaga^  may  stand  for  sabhagah  >  as  qualifying  Gautama, 

[  not  as  Sabhage  ,  qualifying  the  r-King  ],— the  meaning 
being  Gautama  who  was  duly  worshipped,  honoured! 
by  the  other  people-in  the  Assembly,  came  to  the  King 
To  Gautama,  the  King  said—*  O  revered  Gautama,  please 
ask  for  some  such  &oon— fulfilment  of  such  desire,— as  per- 

tains  to  wealth— such  as  landed  property  and  the  like _ 

^nnected  with  human  beings! -He,  Gautama-soid  :  ’  O 
connec/ed  with  human  beings  rest 
with  thyself  ■,  speak  to  me  the  same  speech— consisting  of  true 
questions-thou  spokest  to  my  boy-my  son. ’—Being  thus 
addressed  by  Gautama,  the  King  became  perturbed- 

long 

me,  O,  Gautama,  before  you.  this  philosophy  never  went 
to  Brahmanas ;  it  is  for  this  reason  that,  amontf  all 
people.  It  was  only  with  the  Ksattriya  that  the  teaching 
of  this  rested. — Then  he  spoke. — (7)  ' 

BHASYA-Becoming  perturbed,  the  King -thinking 
that  the  request  of  the  Brs/imana  could  not  be  denied  and 
the  philosophy  must  be  expounded  to  him.  commanded- 
ordered— Aim-Gaafoma-  Stay  here  for  a  long  iime.’-Inas 
much  as  the  King  had,  at  first,  declined  to  accede  to  the 
Brahmana  s  request,  and  subsequently  ordered  him  to  stay 
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for  a  long  time, — he  apologises  to  the  Brahmana,  explaining 
the  reason  for  his  conduct.  He — the  King — said,—  Though 
you  are  a  Brahmana  knowing  all  philosophies  and  sciences, 
— as  regards  what  you  said  to  me,  asking  me  to  expound  to 
you  the  speech  ^propounding  the  philosophy, — because  you 
did  not  know  it,^know  now  that  there  is  something  to  be 
said  on  this  subject,  as  to  how,  before  you,  this  philosophy 
never  went  to  Brahmams,—sind  the  Brahmanas  never  taught 
this  philosophy,— this  is  a  fact  wellknown  among  the 
people  it  is  for  this  reason  that,  in  former  days,  among 

all  people  it  was  only  with  the  Ksattriya — with  persons 
belonging  to  the  Ksattriya  caste— that  the  teaching  of  this — 
instructing  pupils  in  this  science — rested  uptil  now  ;  this 
Philosophy  has  been  handed  down  by  unspoken  tradition 
among  Ksattriyas  only  ;  and  yet  I  am  going  to  expound  it 
to  you  ;  and  after  it  has  been  imparted  to  you,  it  will  go  to 
the  Brahmanas,  Thus  then,  what  I  said  to  you — for  that 
you  will  please  pardon  me  .—Having  said  this,  he  spoke  to 
him— the  King  expounded  to  him  the  philosophy.— (7) 

End  of  Section  (3)  of  Discourse  V. 


Section  (4) 

BHASYA  First  of  all,  the  Text  disposes  of  the  question 
as  to  the  Water  coming  to  be  called  ‘  man  at  the  fifth 
libation  ;  because  after  this  has  been  disposed  of,  the 
disposal  of  the  other  questions  would  be  easier.  The  initial 
proceedings  of  the  two  Agnihotra-libations  have  been  thus 
described  in  the  Vajasaneyaka  {S'atapatha  Brahmana)— 
There  are  these  questions  raised  (in  regard  to  the  stages  of 
the  libations)— (1)  Starting  up  (of  the  libations,  from  this 
world),  (2)  Movement  (towards  the  other  world),  (3)  Resting 
of  the  libations,  (when  they  have  reached  the  other  world), 
(4)  Satisfaction  (on  resting  in  their  own  substratum)! 
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(5)  Returnini  (to  this  world),  and  (6)  Rising  (of  man) 
towards  this  world.' — ^The  answers  too  to  these  questions 
have  been  supplied  in  the  same  text,  as  follows  : — ‘  These 
two  libations,  on  being  offered,  sfart  ap  (1); — (2)  then  they 
enter  the  sky  ;  (3)  they  make  the  sky  itself  the  Mavanlya 
fire  (the  locus,  the  Retting  place,  of  the  libations),— they 
make  Air  the  fuel,  and  the  Rays,  the  white  libation 
(4)  they  bring  satisfaction  to  the  sky  thence  they  start  up, 
and  as  before,  they  bring  satisfaction  to  Heaven  ;  (5)  then 
they  return  and  entering  this  world,  and  having  brought 
satisfaction,  (6)  they  enter  the  man  ; — thence  entering  the 

woman, — it  comes  to  rise  towards  the  world.’ —  [Note: _ The 

libations  meant  here  are  the  Apurva,  the  transcendental 
potencies  created  by  the  rrian’s  past  deeds ;  they  surround 
the  man  and  go  out  of  the  body  along  with  his  soul ; — 
through  smo^  and  other  things,  they  enter  the  sky  ;  etc., 
etc.,— says  Anandagiri] In  this  text  of  the  S'aiapatha, 
what  has  been  declared  is  only  the  process  of  the  two 
libations:  while  in  the  present  text,  the  said  process, 
consisting  of  the  function  of  the  transcendental  potency 
set  up  by  the  Agnihotra,  is  divided  into  five  parts — with  a 
view  to  laying  down  the  meditation  of  the  said  process  as 
Fire,  as  leading  to  the  attainment  of  the  Northern  Path 

TEXT- —  That  world,  O,  Gautama,  is  the  Fire;  of 
that  the  Sun  is  the  fuel  ;  the  Rays  are  the  smoke  ;  the 
Day  is  the  flame  ;  the  Moon  is  the  embers  ;  the  Stars 
are  the  sparks.’ — (1) 

BB.ASYA— That  world.  O  Gautama,  etc.,  etc., —When 

the  evening  and  morning  libations  of  the  Agnihotra  have 

been  offered, — with  such  accessories  as  milk  and  the  like, _ 

with  due  faith,— fully  equipped  with  the  Ahavaniya  Fire 
along  with  its  fuel,  smoke,  flame,  embers  and  sparks,— and 
accomplished  by  such  active  agencies  as  those  of  the  Doer 
C.  U.16 
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and  the  rest, — they  enter  the  Heavenly  Region  in  their 
iubtle  form, — and  are  spoken  of  as  ‘  water  on  the  ground 
of  subsisting  in  Fire, — and  also  spoken  of  as  ‘  faith  on  the 
ground  of  their  originating  in  faith  ; — the  locus  of  these 
libations  is  the  Fire,  and  the  other  details  relating  to  it  are 
spoken  pf  as  ‘  fuel  ’  and  the  rest. — ^The  meditation  also  of 
the  two  libations  as  ‘  fire  ’  and  the  rest,  is  indicated  in  the 
same  manner. 

That  world,  0  Gautama^  is  the  fire^  the  locus  of  the 
libation — just  as,  O  Gautama,  in  this  world  (at  the  perform¬ 
ance  of  the  Ainihotra)  the  Ahavamya  Fire  is  the  locus  of 
the  libation  ; — of  this  Vfire  ’  named  the  ‘  Heavenly  Region 
the  Sun  is  the  'fuel  ’, — because  it  is  only  as  illumined  by 
the  Sun  that  the  other  world  shines  j-^hence,  on  account  of 
this  flaring  up,  the  Sun  is  the  samidhy  ‘  Fuel  \ — The  Rays 
are  the  ^  smoke  \ — because  (they  rise  from  the  Sun),  as 
smoke  rises  from  the  fuel ; — the  day  is  the  ‘  Flame  h- — 
because  both  have  the  common  character  of  being  bright 
and  being  brought  about  by  the  Sun; — the  Moon  is  the 
‘  em&crs  ^— because  it  appears  on  the  cessation  of  the  day  ; 
just  as  it  is  on  the  cessation  of  the  flame  that  embers  become 
visible  The  Stars  are  the  ‘  sparks  \ — they  are  like  parts 
of  the  moon,  as  sparks  are  of  the  embers,  and  also  both 
have  the  common  character  of  being  besprinkled 
about. — (1) 

TEXT—  In  this  Fire,  the  Deities  pour  the  libation 
of  Faith;  and  from  this  libation  comes  out  King 
Soma’. — (2) 

BHASYA- — In  this  fire — as  described  above, — the  deities , 

■ — h  e.  the  sacrificer’s  ‘  Breaths ’,  in  the  form  of  Fire  and 
rest,  from  the  view-point  of  the  Deities, — pour  the 
ion  of  Faith  i-^the  subtle  elements  of  Water,  in  the 
'  of  the  outcome  of  the  Agnihotradibations,  which 
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originated  in  Faith, — are  what  are  called  ‘  faith  ’  in  the 
■present  context ;  that  this  is  so  is  also  indicated  by  the  fact 
that  water  has  been  spoken  of  as  a  substance  to  be  offered 
into  the  fire,  in  the  question  relating  to  ‘  Water  coming  to 
becalledMunatthefifth  libation’;  and  it  is  also  learnt 
from  other  texts  that  Faith  indeed  is  water,  they  begin 
with  Faith  and  then  proceed.’— This  Faith,  in  the  form  of 
water,  the  Deities  pour  as  libation  into  the  Fire. — Out  of 
this  libation,  comes  out  King  Soma  the  subtle  element  of 
water, ^subsisting  in  the  Agnihotra-libations,  spoken  of  as 
faith  ’,  enters  the  Heavenly  Regions,  produces  their  effect 
in  the  shape  of  the  Moon,  as  the  result  of  the  two  Agnihotra- 
libations;  just  as  (in  the  earlier  Discourses  of  the  Upanisad 
it  has  been  described  that)  .he  Essences  of  the  flowers  in  the 
shape  of  Rk  and  other  Vedas,  brought  up  by  the  Bees  in 
the  shape  of  the  Rk  verse  and  the  rest,  produce  in  the  Sun 
such  effects  as  Fame  and  the  rek,  in  the  shape  of  the  Red 
and  other  colours. — As  for  the  sacrificers,  the  performers  of 
the  act  (of  Agnihotra)  become  resolved  into  the  libations, 
being  entirely  absorbed  in  the  contemplation  of  the  libations’ 
—they  become  drawn  in  by  the  act  in  the  shape  of  the 
Libations  and  subsisting  in  Faith,  they  enter  the  Heavenly 
Region  and  become  Soma.  It  was  for  this  purpose  that 
they  poured  the  Agnihotra-libations.— What  is  meant  to  be 
taught  here  primarily  is  the  evolution  of  the  Libation  in  the 
order  of  the  Five  Fires,— for  the  purposes  of  meditation  - 
and  the  progress  of  the  sacrificers  does  not  form  the  main 
subject  of  the  teaching.  This  latter  subject  is  going  to  be 
expounded  later  on,  where  it  will  be  shown  that  ignorant 
I«rsons  go  up  by  the  path  leading  through  smoke  etc.  and 
the  wise  ones  go  up  by  the  Northern  Path,  through  the 
influence  of  their  knowledge.- — (2) 

End  of  Section.  (4)  of  Discourse  V. 
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Section  (5)  . 

vT _ The  Deity  Parjanya,  O  Gautama,  is  the  Fire*. 

„....tliri*.ke'E„el'..keClouai.  the  -SA..,  the 
Li^oiee  is  ‘he  ‘FWe’,  the  Th«»aer-helt  is  the 
‘Embers  and  the  Thunderings  are  the  Sparks  .  (1) 

BHASYA — The  Text  now  states  the  signification  of 
the  second  state  of  the  Libation.-TAe  Deity  l  arjanya, 
O  Gautama,  is  Fire  ■—Parjanya  is  the  Deity  presiding  over 
the  accessories  of  rainfall.  Of  that  Fire,  t  e  ir  is  ^ 

fuel  ;  as  it  is  hy  Air  that  the  Fire  of  Parjanya  is  enflatn- 
ed ;  this  is  clear  from  the  fact  that  Rain  is  found  to  follow 
upon  a  preceding  wind.— TA.e  Cloud  is  the  smoke,  ecause 
it  is  a  product  of  smoke  and  also  because  it  ^PP®^ 
like  smoke. — LigAfning  is  the  Flffme,  ?  ,  ,  . 

the  common  property  of  brightness. —The  Thunder -holt 

the  £mAers.-because  bothare  hard  or  because  both  are 

connected  with  lightning- TAe  Thunderings  are  the 
SparAs,- the  term ‘thunderings’  stands  for  the  rumblings 
of  thunder.-the  thunderings  are  sparks  because  both 
equally  are  spread  over  the  clouds.— (l) 

TEXT — Into  this  fire  the  Deities  offer  king  Soma  ; 

and  from  this  libation  comes  Rain— (2). 

BHASYA— As  before, — info  this  fire  the  deities  offer 
king  Soma;  aad  from  this  libation  comes  roin.— Thus  the 
water  named  ‘faith’  having  (as  the  result  of  the  first 
libation)  developed,  into  the  form  of  Some,  reaches  the  second 
stage,  the  Parjanya-Fire,  and  develops  into  Rain  .—(2) 

End  of  Section  (5)  of  Discourse  V, 


Section  (6) 

TEXT — The  Earth,  0  Gcofama,  is  the  Fire  ;  of  that, 
the  Year  is  the  Fuel ;  .^Ass'a  is  the  Smoke  ;  Night  is  the 
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Flame  ;  the  Quarters  are  the  Embers,  and  the  Inter* 
mediate  Quarters  are  the  Sparks.— (1) 

BHASYA — The  Earthy  O  Gautamay  is  the  Fire  etc.,  etc. 
—as  before. — Of  that — Fire  named  ‘Earth’ — the  Year  is 
the  Fuel ;  it  is  only  after  developing  throughout  the  year 
that  the  Earth  becomes  capable  of  producing  Vrihi  and 
other  grains. — Aka'sa  is  the  Smoke  ;  because  the  Akaki 
appears  to  be  rising  out  of  the  Earth  just  as  smoke  rises  out 
of  the  Fire.  Ni^hf  is  the  Flame ;  as  the  Night  resembles 
the  Earth  in  not  consisting  of  light,  both  being  of  the  form 
of  Darkness;  just  as  the  Flame  resembles  Fire  (in  point  of 
brightness).  The  Quarters  are  the  Embers y  on  the  ground 
of  the  common  character  of  being  calm.  The  Inter 
mediate  Quarters  are  the  sparks, — because  both  are  insigni¬ 
ficant. — (1) 

TEXT — In  that  Fire,  the  Deities  offer  Rain  ;  out  of 
that  libation  comes  Food.— (2) 

BHASYA — In  that  Fire  etc,,  efc., — as  before. — Oat  of 
this  libation  comes  Food, — in  the  shape  of  Vrihi  and  other 
grains.—  (2) 

End  of  Section  (6)  of  Discourse  V. 


Section  (7) 

TEXT — ‘The  Man,  O  Gautama,  is  the  Fire,^ — of  that, 
Speech  is  the  Fuel, — Breath,  the  Smoke, — Tongue,  the 
Flame, — Eye,  the  Embers  and  Ear,  the  Sparks.— (1) 
BHASYA — The  Many  0  Gautama,  is  the  Fire;  of  that 
Speech  is  the  Fuel ;  because  it  is  by  Speech  that  the  man 
becomes  bright  in  his  face  ;  a  dumb  person  can  never  be 
so  bright.  Breath  is  the  smoke  ;  because  Breath  goes 
out  of  the  mouth,  just  as  smoke  (  goes  out  of  the  Fire ), 
Tongue  is  the  Flame, — because  it  is  red,~the  Eye  is  the 
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ihers  ;  because  both  contain  light.  Ear  is  the  Sparks. 
Decause  both  are  equally  scattered  about.— (1) 

TEXT— In  that  Fire,  the  Deities  offer  Food  ;  out  of 
that  libation  is  produced  the  Semen  .—(2) 

BHASYA — ^The  rest  is  as  before.  They  offer  food,  in 
the  form  of  Vrihi  and  other  grains  duly  embellished  and 
refined.  Oat  of  that  libation.  Semen  is  produced.— (2) 

End  of  Section  (7)  of  Discourse  V. 


Section  (8) 

TEXT- _ ‘The  Woman,  O,  ■Gouiamu,  is  the.  Fire;  of 

that  the  Organ  is  the  Fuel,— the  Confabulation,  the 
Smoke,— the  Vagina,  the  Flame,— the  Penetration  is 
the  Embers,— the  Raptures,  the  Sparks’— ( 1 ) 

BHASYA — The  Woman,  0  Gautama,  is  the  Fire.  Of 
that,  the  Orion  is  the  Fuel ;  because  it  is  by  the  organ 
that'fire  is  lighted  for  the  purpose  of  procreation.  The 
Confabulation  is  the  Smoic '.-because  the  Confabulation 
proceeds  from  the  Woman  (just  as  smoke  proceeds  from 

the  fire).  The  Vainia  is  the  Flame ;  because  both  are 
red.— TAe  Penetration  is  the  Embers  — because  of  its 
connection  with  Fire.— The  Raptures— i.  e.,  the 
pleasure— are  the  Sparks  ;— because  they  are  small.- (1) 

TEXT — ‘  Into  this  Fire,  the  Deities  offer  Semen  t 
and  out  of  that  libation  is  born  the  embryo.’— (2) 

BHASYA — Into  this  Fire,  the  Deities  offer  Semen  ; 
out  of  that  libation  is  produced  the  Embryo.  Thus,  through 
tJje  gradual  stages  of  the  libation,-  (1)  Faith,  (2)  SomUy 
(5)  Rain,  (4)  Food,  and  (5)  Semen,— the  wafer  has  become 
the  Embryo.  And,  inasmuch  as  Water  forms  a  com 
stituent  of  the  libation,  it  is  spoken  of  as  the  most 
important  of  all;-^ — Whence  the  statement  that  At  the  fifth. 
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libation,  VTatef  comes  to  be  called  Man^. — Yet  it  is  not; 
Water  alone  out  of  which  Soma  and  the  other  Products 
are  produced; — nor  again  does  Water  exist,  except  in* 
its  tripartite  constitution;  even  in  the  tripartite  con-i 
stitution,  (which  applies  to  all  the  three  Earth,  Water  and; 
Fire,  which  are  compounds  formed  of  themselves),  we 
have  found  special  names  applied —such  as ‘this  is  Ear th\  , 
‘  this  is  Water\  ‘this  is  Fire\y — on  the  basis  of  one  or.  ihe; 
other  of  the  three  forming  the  predominant  factor.  (Ai 
compound  in  which  the  proportion  of  Earth-particles  is: 
larger  than  that  of  Water  or  Fire,  is  named  EarM).  It  is  for: 
this  reason  that  all  the  three  elementary  substances  com-! 
pounded  together  enter  into  the  performance  of  Rites  only 
V/ hen  bearing  a  larger  proportion  of  water-particIeSf,  and 
become  productive  of  Soma  and  other  products  and  it  is 
on  this  account  that  they  are.  spoken  of  by  the  common 
name  of  ‘Fire\  As  a  matter  of  fact,  we  actually  perceive 
an  excess  of  fluids  in  the  constitution  of  Soma,  Rain,  Food, 
Semen  and  Body  ;  the  Body,  though  apparently  made  up  of 
Earth,  abounds  in  fluids.  Thus  it  is  that  when  the  fifth 
libation  has  been  offered,  Water,  in  the  shape  of  Semen, 
becomes  the  Embryo. — (2) 

End  of  Section  (8)  of  Discourse  V. 


Section  (9) 

TEXT — ‘Thus,  at  the  fifth  libation,  Water  combs  to 
be  called  Man. — That  foetus  enclosed  in  the  membrane j 
having  lain  within  for  ten  or  nine  months,  more  or  less,^ 
becomes  born’. — (1) 

BHASYA— Thus  it  is  that  at  the  fifth  libation,  Water 
comes  to  be  calleJEMan  thus  one  of  the  five  questions 
(put  by  the  King)  has  been  answered  now  this  subject 
has  been  introduced  in  the  S*athapatha  Brahmana,  in  the 
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>wing  words  *  When  the  two  libations  return  to  this 
world  from  the  Heavenly  Region,  they  enter  the  Earth,  the 
Man,  the  Woman, — in  this  order,  it  comes  to  rise  towards 
the  world  (  See  Bhasya  Introductory  to  V — iv — I  ) ;  this 
subject  was  introduced  here  only  by  the  way,— in  the  first 
question  put  here,  it  was  asked— Dost  thou  know  where 
people  go  from  here  ?  ’  (See  V— iii— 2)  ;  and  it  is  this  ques- 
tioa  that  begins  to  be  dealt  with  now.— That  /oefas,— the 
fifth  evolute  of  Water  as  constituting  the  act  of  liba¬ 
tion  and  as  known  by  the  name  ‘Faith’, — enclosed  in— 
surrounded  by — the  membrane— for  ten  or  nine  months^  or 
for  such  time — more  or  less — as  may  be  necessary — having 
lain  within — the  mother’s  womb, — becomes  horn. 

'Enclosed  in  the  membrane^  and  such  qualifications  have 
been  added  for  the  purpose  of  creating  a  feeling  of  disgust 
(against  wordly  existence) ;  the  sense  being— that  it  must 
be  extremely  painful  for  the  embryonic  personality  to  lie 
within  the  mother’s  womb,— having  all  his  faculties, 
strength,  virility,  energy,  intelligence  and  activity  held  in 
complete  check— growing  through  the  absorption  of  the 
food  and  drink  taken  by  the  mother — having  its  source  in 
very  unclean  Blood  and  Semen, — covered  by  the  most  un¬ 
clean  clothing  of  the  membrane, — the  body — smeared  with 
the  urine,  excreta,  wind,  bile  and  phlegm  contained  in  the 
womb.  Then  the  actual  birth,  consisting  in  painful  coming 
out  through  the  vagina,— must  be  still  more  painful.  All 
this  gives  rise  to  feelings  of  Disgust  (non-attachment)  :  Such 
suffering  would  be  unbearable  even  for  a  single  moment— 
what  to  say  of  lying  in  the  womb  for  such  a  long  time  as 
ten  or  nine  months  I — (1) 

TEXT— ‘Being  born,  he  lives  upto  his  life-span; 
when  he  is  dead,  they  carry  him  as  ordained,  to  the 
Fire, — whence  he  came  and  whence  he  sprang.’— (2) 
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BHASYA— Thus  being  horn,  he  lives  upto  his  life-span: 
doing  deeds  tending  to  his  repeated  goings  up  and  comings 
down,  like  the  revolving  of  the  water-wheel,  or  like  the 
potter*  s  wheel,  moving  about  horizontally,  he  lives  up  to 
the  full  life-span,  which  is  determined  by  his  past  acts. 
When  at  the  end  of  the  life-span,  he  dies,  they  carry  him^ 
as  ordained, — to  such  other  regions  as  have  been  allotted  to 
him  in  accordance  with  his  past  deeds, — according  as  during 
life,  he  was  devoted  to  the  performance  of  Rituals  or  to  the 
acquiring  of  Knowledge — they  carry  him  -from  the  village 
to  the  fire, — i.e. ,  for  the  sake  of  being  consigned  to  the 
fire, — ^this*  being  done  by  the  Priests  or  by  the  sons,  for 
the  performance  of  the  first  Rites.  Because  it  was  out  of 
Fire  that  he  came, — through  the  process  of  the  libations  of 
Faith  and  the  rest — and  because  it  was  out  of  the  Fire,  the 
Five  Fires,  that  he  sprang, — therefore  they  carry  him  to  the 
Fire,- — that  is,  they  consign  him  to  his  own  origin.  (2) 

End  of  Section  (9)  of  Discourse  V. 


Section  (10) 

TEXT— Those  who  know  this,  and  also  those  who, 
in  the  forest,  meditate  upon  faith  and  penance,  go  to 
light  ;  from  light  to  day  ;  from  day  to  the  Bright  Fort¬ 
night  ;  from  the  Bright  Fortnight  to  those  six  months 
during  which  the  Sun  rises  northwards  ; — (1)— from 
these  months  to  the  Year  ;  from  the  Year  to  the  Sun  : 
from  the  Sun  to  the  Moon  ;  from  the  Moon  to  Light¬ 
ning. — There  lies  a  Person,  not  human  ;  he  carries  them 
to  Brahman,  This  is  the  Path  of  Divinities.— (2) 

BHASYA— The  question  introduced  for  disposal  now  is 
^  Dost  thou  know  where  people  go  to,  from  here  ?  ’  (See 

V^iii-2) 
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From  among  those  householders  who  aspire  towards 
and  are  entitled  to  the  Higher  Regions— fAosg  who  know  this 
i.e.,  those  who  know  the  above-described  philosophy  of 
the  Five  Fires,  which  teaches  that  we  are  produced  gradu¬ 
ally  from  the  fires  of  the  Heavenly  and  other  Regions,  and 
are  of  the  nature  of  Fire,  having  our  essence  in  the  Five 
Fires, 

Question: — How  is  it  understood  that  the  phrase 
those  who  know  this  refers  to  the  Householders  alone,  and 
not  to  others  ?  ’’ 

Answer  : — It  is  going  to  be  asserted  (in  the  next  text, 
which  clearly  confines  itself  to  Householders)  that  from 
among  householders^  those  who  do  not  know  this  Philosophy 
and  who  are  devoted  entirely  to  the  performance  of  works 
of  public  utility  and  charity  go  to  the  Moon  through  smoke 
and  other  things ;  while  those  who  are  connected  with 
forest  "life,  such  as  hermits  and  renunciates,  are  going  to  be 
described  (in  the  next  clause)  as  going  through  flame  and 
the  rest,  along  with  those  ‘who  know  this’.— (  So  that  the 
only  persons  left  are  householders ). — Thus  by  a  process 
of  elimination, — and  also  from  the  connection  of  the 
Agnihotra  (which  must  refer  to  the  Householder), — it  fol¬ 
lows  that  it  is  Householders  who  are  meant  by  the  phrase 
those  who  know  this\. 

Objection  “  How  can  we  get  at  the  Householders  by 
a  process  of  elimination  when  there  are  the  Religious  Stu¬ 
dents  still  left  unnoticed,  as  they  are  not  included  either 
in  the  text  speaking  of  villages  (  as  Religious  Students  do 
not  live  in  villages)  or  in  the  text  speaking  of  the  Forest 
as  this  is  confined  to  Hermits  and  Renunciates  )  ?  ” 

i4nsu?er  ;— This  does  not  vitiate  our  position.  As,  on 
luthority  of  Pnrana  and  Smrti  texts,  it  is  well-known 
Celebates  and  Life-long  Students  also  go  by  the 
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Northern  Path  of  the  Sun.  Hence  these  also  would  go 
with  (become  included  in)  the  Dwellers  in  the  Forest  , 
and  as  for  the  Religious  Student  who  is  going  to  enter  the 
life  of  the  House-holder,  his  sole  purpose  is  Vedic  Study 
and  as  such  he  does  not  need  to  be  specifically  inentioned 
(  or  noticed  )  in  the  present  context. 

Says  the  Opponant “  If  Celibacy  be  the  means  of 
reaching  the  Northern  Path,  on  the  authority  of  ParSna 
and  Smiti  texts,— then  the  knowledge  of  this  (Philosophy) 
becomes  futile.  ’’ 

'  instaeri— Not  so,  as  it  has  its  use  in  the  case  of 
House-holders.  Those  Householders  who  do  not  know  this 
Philosophy,— for  those,  it  is  well  known,  is  the  neural 
Southern  Path,  passing  through  smoke  and  the  rest.  From 
among  these,  those  who  know  this  philosophy  or  any  other 
qualified  form  of  Brahman— go  by  the  Northern  Path,— 
as  is  indicated  by  the  text  ‘  For  such  a  person,  whether  or 
not  they  perform  the  obsequies,  he  goes  to  Light  etc. 
{Ibid.  IV.  XV.  5). 

Objection  —Celibates  and  Householders,  both  belong¬ 
ing  to  the  same  order  (the  former  also  living  in  the  House, 

though  without  family),— it  is  not  right  that  the  Celibates 

alone  should  proceed  by  the  Northern  Path,  and  not  the 
Householders, — specially  when  the  Householder  has  to 
form  many  rites  such  as  the  A^nihotra  and  the  like  (which 

should  better  entitle  him.  to  the  Brighter  Path)”. 

Answer :— This  does  not  vitiate  our  position.  Because 
as  a  matter  of  fact,  these  (Householders)  are  not  quite 
fied’:  they  are  still  influenced  by  attachment  and  hatred 
due  to  contact  with  friends  and  enemies,  so  also  by 
Demerit  and  Merit,  due  to  injuring  and  helping  ,  in  fact,  for 
these  there  are  many  unavoidable  sources  of  imparity, 
such  as  injury,  falsehood,  deceit,  sexuality  and  so  forth; 
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hence  they  are  not  purified  and  being  unpurified, 
cannot  proceed  normally  by  the  Northern  Path, 
however  the  acts  of  Injury,  Falsehood,  Deceit.  Sex 
and  the  rest  have  been  eliminated  and  they  have  th 
^ecomc  purified  and  having  got  rid  of  the  attachmen! 

atred  for  friends  and  enemies.— they  become  free 
al  foulness  ( evil )  j-and  then  it  is  only  right  that 
should  proceed  by  the  Northern  Path.  So  say  those  lei 
in  the  Puranas,  in  the  following  text—*  Those  ur 
persons  who  sought  for  off-spring  went  to  the  c. 
torium  :  while  those  wise  persons  who  did  not  seel 
ottspring  attained  immortality.  ’ 

Objection:—"  The  Householders  who  know  this-^ii 

S’  (Hermits  and  RenuncS 

i-  both  these  equally  proceed  by  the  same  (Northern) 
and  reach  the  same  goal  of  immortality, -then  tl#„feup 
knowledge  of  the  forest-dwellers  becomes  futile  •  and 
Wd^be  contrary  to  the  scriptures,  which  declare  th 

and  th  the  ignorant  ascet 

a^^that)  Unknown,  He  does,  not  protect’.  {Brhads-i 

^  There  is  no  such  contradiction  of  the  scriptures. 

the  present  context,  the  fmmortutoy  spoken  of  as  the 

attained  IS  only  relative  immoratalily,  which  has  I 
described  as  continuity  of  existence  till  Final  Dissolut 
\Vism-Purana,  2.8.95.)-  while  what  th..  t 
q  ted  (a)  The  Southerners  go  not  there’,  and  (b)  ‘  B« 
unsown,  he  does  not  protect’.-refer  to  is  Absolute  Imt 

n  h  ^compatibility  (between 

dosophy  of  the  Fires  and  the  Vedic  Texts  quoted  ) 
The  opponent  reioins-“In  that  case,  what  is  said  r 

vrcgardmgthisTinmortali^^  ^ 

contrary  to  such  Vedic  declarations  as-(u)  “  They  do 
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return”,  (Pra§na  Upa.  1.10.),  ©“They  return  not  to  this 
whirl  of  humanity”  ( Ihid,  IV.  xv.  6. )  ( which  indicate 
that  the  Immortality  is  absolute.”) 

Not  so  ;  because  of  the  specification  expressed  in  the 
phrase  ‘this  whirl  of  humanity'  ;  so  that  the  meaning  is  that 
‘  they  do  not  return  to  human  life  *  (which  is  very  differ¬ 
ent  from  not-returnin^  at  all) ;  if  the  ‘non-return’  here 
spoken  of  were  meant  to  be  absolute  Immortality^  then  the 
specifying  of  ‘whirl  of  humanity'  would  be  absolutely 
meaningless. 

Opponent—**  The  particles  this  and  here  (in  the  texts) 
only  indicate  the  Universal,  the  generality  (and  hence  the 
Immortality  meant  cannot  but  be  of  the  universal,  absolute, 
type.”) 

Not  so  ;  as  the  term  ‘  non-return’  being  sufficient  to 
express  eternal,  (absolute)  non-return^  the  assumption  of  the 
Universal  would  be  purposeless.  Hence  in  order  to 
make  some  sense  out  of  the  specification  implied  by  the 
terms  ‘  this  and  here  — it  has  to  be  assumed  that  there  is 
Return  to  other  lives  (though  not  to  human  life). — As  for 
those  persons  who  have  realised  the  final  truth  relating  to 
‘  the  One  Being,  without  a  second  ’  there  is  no  going  out  to 
the  Path  of  Flame  etc.,  through  the  artery  in  the  Head  (as 
there  is  in  thb  case  of  the  man  who  reaches  only  relative 
Immortality)  [because  in  the  case  of  the  man  who  has 
realised  the  Truth,  there  is  immediate  merging  into  the 
Absolute  Brahman] ;  as  is  clear  from  hundreds  of  Vedic 
texts,  such  as — {a)  ‘Being  Brahman,  he  attains  Brahman 
( Brhada,  Upa.  IV.  iv.  5).  “  Hence  he  became  all’  (  Brhada 
Upa,  1.  4.  10),  ‘His  life-breaths  do  not  go  out,  they  become 
merged  herein’  {Brhada  Upa,  4.4.6.). 

Objection;  “  When  this  last  quoted  text  asserts  that 
*  when  the  Living  Being  is  going  out,  his  Breaths  do  not 
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depart’,  we  assume  that  what  is  meant  is  that  ‘the  Breaths 
accompany  him  (when  he  is  leaving  the  body)^* 

Answer: — ^That  cannot  be  the  meaning;  as  the  next 
sentence  says  ‘  they  become  merged  therein’  ;  and  this 
would  have  no  meaning  (under  the  above  interpretation). 
Then  again,  the  ^oin£  oat  of  the  Breaths  having  been  already 
declared  elsewhere  in  the  text  ‘  All  the  breaths  go  out  after 
him’,  {Brhada  Upa,  IV.iv.5.),  there  can  be  no  doubt  regarding 
their  going  out.— It  might  be  argued  that  ‘the  path  of 
libation  being  quite  different  from  Births  and  Rebirths, 
people  might  be  led  to  believe  that  the  Breaths  do  go  out 
with  the  Living  Being,  and  hence  the  text  in  question  has 
declared  that  they  do  not  go  outf . — But  even  so,  the  objec¬ 
tion— that  the  additional  specification  that  ‘they  become 
merged  therein’  would  be  meaningless — would,  still  stand. 
Further,  when  the  person  has  become  separated  from  the 
Breaths,  there  can  be  no  going  for  him  ;  nor  indeed  the 
character  of  a  Living  Being  can  apply  to  it.  If  there  is  any 
truth  in  Vedic  texts,  the  Self  who  is  pure  Being  being  all- 
pervading  and  without  constituent  parts,  the  only  thing  that 
differentiates  the  Lioing  Sd/  {Jlvatma,  from  the  Self)  is 
its  connection  with  the  Breaths  ; — the  relationship  between 
the  Se//and  the  Living  5e// being  exactly  like  that  between 
the  fire  and  the  sparks  going  out  of  it  ;  consequently,  when 
the  Breaths  have  gone  out,  and  their  connection  with  the 
Living  Self  has  thus  ceased,  this  Self  can  no  longer  be  regarded 
as  living  {  Jiva),  or  as  going  out.  It  cannot  be  assumed  that 
when  the  entity  called  ’  ‘  Jiva  ’  goes  out,  he  does  so  as  a 
small  part  shooting  out  of  the  Supreme  Being  and  leaving  a 
hole  in  this^  latter.’  F rom  all  this  it  follows  that  when  the 
Text  says  ‘  going  above  that  he  reaches  Immortality,’  what 
It  means  IS  that  when-  the  person  meditating  upon  Brahman 
withqualifioation^,  goes  out,  along  with  the  Breaths,  through 
the  Artery  m  the  head,  the  immortality  that  he  attains  is 
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‘jh.t  is  the  “ 

low  ^raLlute  immortality  is  attainable  only  by  those 

knowing  Bfahmcin).  i  i  i 

Thus  then,  the  meaning  is  that  (1)  those  householders 

U  I  ol  le  philosophy  of  the  Five  Fires, -(2)  those  who 

T  ^11  L  the  forest  i.e.,  Hermits  and  Renunciates,  along 

le  delted  to  jtJn’ances -the  term '  meditate^  h«e  s.»d 
dllS  strong*  of  mrother  Vedic  tent,  (4)  those  who 

Icdilate  upon  the  true  Braftmon 

all  these  (four  kinds  of  persons)  go  to  Flame, -they  ^eb 
the  DeTty  kindling  the  flame.-The  rest  .s  s.m.lar  to  the 
explanatbns  provided  unde,  *e  similar  descrrpuon  of 
‘Process',  under  Discourse  IV  (IV.  xv.  5.). 

Thus  has  been  described  the  Part  </  rte  D.mn.I.es, 
culminating  in  the  S^saWa  which 
Universal  Egg  i  as  has  been 

‘Which  lies  between  the  Father  and  the  Moth  .  '  ' 

TEXT— And  those  who,  living  m  villages,  medita 
upon  fStice.  and  works  .(  public  u.mjy  ''■^rty. 

;;TD".rWFortji:.;  from  .he  O-^er  Fo^ijU 

those  months  during  which  the  Sun  moves  Southwards  . 

from  there  they  do  not  reach  the  year.  ;  •  j>„te 

BHASYA-The  term  ‘  atha'  (and)  is  meant  to  indicate 
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teristic  of  all  Householders,  differentiating  them  from  the 
'Dwellers  in  the  Foresi;  just  as  ‘dwelling  in  the  Forest’  serves 
to  differentiate  Hermite  ajad  Renunciates  from  Householders. 
—Sacrifices,  A^nihotra  other  Rites,  prescribed  in  the 
Vedas; — works  of  public  utility, —such  as  the  digging  of 

tanks  and  wells  and  the  laying  out  of  Parks  ; — Charity _ 

giving,  distributing,  apart  from  the  sacrificial  altar,  to  the 
best  of  one  s  resources,  of  things  to  deserving  persons  ; — 
those  who  meditate  upon  such  service  and  protection;  the 
particle  iti’  dn  the  phrase  ‘  DattamityupSsate  ’)  is  meant  to 
indicate  the  methods  (of  meditation). — All  these  persons,, 
being  devoid  of  true  insight,  over  to  smoke,- — i.e.,  they 
reach  the  Deity  ensouling  Smoke;  and  being  passed  on  by  that 
Deity,  they  go  to  Night,— i.  e  ,  to  the  Deity  of  the  Night  ;— 
from  Night,  they  go  to  the  Darker  Fortnight, — i.e.,  the  Deity 

of  the  Dark-Fortnight ;— from  that  to  fAose  six  months— the 
Deity  ensouling  these  montts-darmg  which  the  Sun  moves 
Southwards.  The  Deities  of  these  six  months  always  move 

in  a  group  ^  hence  the  Text  uses  the  plural  number  (in  the 

word  ‘masan’,  ‘months ).— These  persons  mentioned  here 
being  addicted  to  the  performance  of  Acts,  do  not  reach  the 
Deity  ensouling  the  Year. 

Qaestjon  When  was  there  any  likelihood  of  these 
^rsons  reaching  the  Year,  that  it  should  have  been  specially 
denied? 

Answer  :-There  was  a  likelihood  the  Northern  and 
^uthern  Paths  of  the  Sun,  both  equally  forna  part  of  the 
Year  ;  and  for  those  who  go  by  the  path  of  Flame  and  the 
rest  It  has  been  asserted  above  that  from  the  six  months  of 
Northern  Path  of  the  Sun,  they  proceed  to  the  complete 
Hence  it  was  only  natural  that  on  the  same  analogy 
'ho  have  been  spoken  of  as  having  reached  the  six 
the  Southern  Path  should  be  regarded  as  going 
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next  to  the  year  ;  consequently  it  was  necessary  to  deny  this 
specif ically  them  they  do  not  go  to  the  Year,  (3) 

TEXT— From  the  months,  (they  go)  to  the  Region 
of  the  Fathers  ;  from  the  Region  of  the  Fathers  to 
AM"sa  ;  from  Aka'sa  to  the  Moon.  That  is  Soma  the 
King.  That  is  the  food  of  the  Deities.  This  the  Deities 
eat.— (4) 

BHASYA — From  the  months y  they  go  to  the  Region 'of 
the  Fathers— irom  the  Region  of  the  Fathers,  to  Aka^a- ; 
from  Akasa  to  the  Moon. — 

Question  : — “  Who  is  it  who  is  reached  by  them  ?  ” 
Answer  The  Moon,  which  is  seen  by  us  in  the  sky, 
who  is  Soma,  the  King—oi  Brahmanas  ;  that  is  the  food  of 
the  Deities  ;  and  this  food  in  the  shape  of  the  Moon,  the 
Deities  eof.— Thus  the  performers  of  Rituals  and  other 
acts,  having  gone  through  smoke  and  the  rest,  become 
merged  in  the  Moon  and  hence  are  eaten  by  the  Deities. 

Objection  ; — ‘Tf  becoming  food,  these  persons  are  eaten 
by  the  Deities, — then  the  performance  of  sacrifices  and 
other  acts  leads  to  evil  consequences ’’.—There  is  no  point 
in  this  objection.  What  is  really  meant  by  their  being  eaten 
is  only  that  they  become  the  accessories  or  tools  of  the 
Deities, — not  that  they  are  actually  eaten,  swallowed  by  the 
Deities  as  morsels  of  food  ;  they  only  become  tools  in  the 
hands  of  the  Deities, — ^like  women,  cattle,  servants  and  such 
dependents.  The  term  ‘  anna  ’  (food)  is  actually  found  to 
be  used  in  the  sense  of  accessory*  in  such  expressions  as— 

^  women  are/ood  ’,  *  cattle  are /cod  ’,  *  the  people  are  /ood’, 
—  of  the  King’;  and  so  forth.  Just  as  in  the  case  of  women, 
cattle  and  the  rest, — though  they  are  themselves  objects 
of  enjoyment  for  man, — it  does  not  follow  from  that  that 
they  do  not  have  their  own  enjoyments, — ^^so  is  the  case  in 
question ;  even  though  the  performers  of  acts  are  objects  of 
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enjoyment  for  Deities,  yet  they  enjoy  their  own  pleasure: 
sporting  with  Deities.  The  body  for  these  persons,  fit  f c 
the  experiencing  of  those  pleasures,  is  an  aqueous  om 
produced  in  the  Lunar  Region.  This  is  what  has  bee: 
described  above  in  the  text  ‘  Water,  named  Faiths  haviri 
been  offered  into  the  fire  of  the  Heavenly  Region,  become 
JCfng  Soma  ’  {Ibid.  V.  iv.  2.  ).  What  happens  is  that  th 
Water,  entering  into  the  constitution  of  the  Rites  per 
formed,  and  accompanied  by  other  elementary  substances 
reaches  the  Heavenly  Region,  and  becoming  merged  in  th< 
Moon,  it  becomes  the  constituent  making  up  the  bod^ 
for  persons  devoted  to  sacrifices  and  other  adSl^^And  i* 
is  through  this  aqueous  body  that  they  are  mabled  tc 
experience  the  joys  of  Heaven.)  '  That  is  to  say,  when'  the 
last  oblation  has  been  poured  into  the  fire  and  the  body  has 
been  burnt,  the  water  rising  out  of  the  body  goes  up  along 
with  the  smoke,  and  having  enveloped  the  sacrificer  (his 
soul),  it  reaches  the  Lunar  Region  and  becomes  the  material 

of  which  the  external  body  of  the  sacrificer  is  built  up _ 

just  as  straw  and  clay  form  the  material  in  the  making  o£ 
the  Clay-Idol ;  and  it  is  with  the  body  built  of  this  water 
that  these  persons  stay  in  Heaven,  enjoying  the  reward  of 
their  sacrificial  and  other  acts.— ’(4) 

TEXT— Having  dwelt  there  till  exhaustion,  they 
return  again,  by  the  same  path  as  they  came,  to  Aka^a  ; 
from  Aka'sa  to  Air ;  having  become  Air,  they  become 
Smoke;  and  having  become  Smoke,  they  become 
the  Mist. — (5) 

BHASYA— By  the  time  that  the  Karmic  force  to  which 
the  heavenly  pleasures  are  due  become  exhausted the 
term  stands  for  that  whereby  there  is  exhaustion 

cf  the  Karmic  force  ;—so  the  meaning  is  ‘  by  the  time  that 
Karmic  for  ce  becomes  exhausted having  dwelt  in  the 
Lunar  Region,  they  returtf  again  immediately  by  the  path 
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ping  to  be  described.  The  use  of  the  phrase  ‘  return  again’ 
indicates  that  the  ^rsons  concerned  had  previously  also 
pne  to  the  Lunar  Region  and  returned  therefrom;  while 
persons,  having  develPped  their 
/Carmze/orce.p  over  to  the  Moon;  and  when  this  force 
IS  exhausted,  they  return,  and  they  are  not  ’allowed  to  stay 
there  for  a  single  moment  after  that  ;  because  their  going 
there  was  due  entirely  to  the  Karmic  force  and  this 

force  has  become  exhausted  :-just  as  the  lamp  disappears 

on  the  exhaustion  of  the  oil-supply.  PP 

Question  “  'When  one  has  reached  the  Lunar  Region 
^  the  result  of  his  KSrmic  force,  and  descends  from  there 

^fter  the  total  exhaustion  of 
remnant  of  it 

left Well,  what  if  it  is  ?  ”-If  the  entire  Karmic  force 
IS  exhausted,  then  Liberation  should  follow  immediaX 
while  the  man  is  still  in  the  Lunar  Regions  (as  on  exhau^ 
tion  of  the  iCsmic  force,  there  is  nothing  that  can  keen 
ina  from  Liberation)  ;  or,  we  may  leave  aside  the  question 
as  to  whether  Liberation  would  or  would  not  foUow  W 

entire  /orce  has  been 

exhausted)  It  would  not  be  possible  for  the  man  on  his 
return  from  the  Lunar  Regions,  to  have  any  physicd 
body  and  experiences  (as  all  these  are  the  reLlts  If  the 
force  of  Karmic  Residual)  ;  and  this  view  of  entire  exhaul 

tion  would  also  be  contrary  to  what  is  said  in  the 

regarding  man^being  reborn  on  account  of  the  reward 
Karmic  Residual  force.”  eward 

(The  answer  to  the  above  is  as  follows) _ ('Tfw.  A/I  u 

reached  the  Lunar  Regions  as  the  re^Tt  of  thl 

/orcesetupby  his  ^rformance  of  acts  of  pltLlS 

and  of  charity  ;  and)  in  tMs  world  of  men  tbL 

act,  done  PubUc "dii.f 

and  It  IS  possible  that  there  would  be  many  such  acts  the 
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rmic  force  of  which  would  lead  to  the  man’s  having 
physical  body  and  experiences  on  rebirth;  and  these 
experiences  cannot  all  be  gone  through  in  the  Lunar 
Regions  ;  these  therefore  would  remain  unexhausted  ;  and 
only  those  adta  (and  their  Residual  forces)  would  be 

exhausted  by  virtue  of  which  the  Man  had  reached  the 

Lunar  Regions.  Thus,  there  is  no  incompatibility  at  all.  As 
for  the  term  ‘  remnant  there  can  be  no  incongruity  in  ks 
use,  as  it  refers  to  all  acts  in  general  (not  to  any  particular 
set  of  acts,  such  as  those  of  public  utihty).-Thus  then 
there  is  no  room  for  the  objection  that  Liberation  would 

follow  then  and  there.  As  a  matter  of  fact,  whenever  any 

single  person  is  born  in  the  world,  such  birth  may  be  the 

result  of  any  one  of  his  numerous  acts  which  aw.  conducive 

to  experiences  to  be  gone  through  in  several  mutually  in¬ 
compatible  bodies.-(That  is,  the  man  may  have  done  acts, 
one  of  which  would  lead  to  such  experiences  as  are  to  be 
had  only  in  a  human  body,  while  there  may  be  one  act 
which  would  lead  to  experiences  under-goable  only  in  an 
eoaine  ;  and  both  these  sets  of  experiences  could  not 

be  gone  through  during  a  single  life  ).-So  that  it  is  not 
possible  for  .  the  whole  iCSrmic  Residue  of  the  man  to  be 
exhausted  during  a  single  life.  Further,  it  has  been 
declared  that  there  are  many  such  acts  as  Brahmana-murder 

-and  other  heinous  crimes  which  lead  to  the  person  being 
born  during  several  lives.  Further,  such  persons  as  have 

come  to  be  born  as  inanimate  things  (as  the  result  of  grave 
misdeeds),  as  these  would  be  entirely  dull  and  non-intelli- 

gent,  there  is,  no  possibility  of  their  doing  any  such  act 
of  superior,  merit  as  would  lead  to  an  improvement  in  their 
position.  And  lastly,  for  those  who  are  in  the  embryo- 
stage,  there  would  he  no  possibility  for  these  to  be  born 
■into  the  world,  as  there  would  be  no  fCcrmic  Residue  during 
the  time  that. they  are  coming  out  of  the  womb  ( and  ex~ 
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hypothesis  all  past  Karmic  residue  h.diS  become  exhausted  ). 
From  all  this  it  follows  that  the  experiences  resulting  from 
all  one’s  acts  cannot  be  gone  through  during  a  single  life. 

Some  people  have  asserted  as  follows  : — At  the  time 
of  death  (all  the  Karmic  Residue  that  was  ‘operative’, 
Prarabdha,  during  the  life  having  become  exhausted), — an^ 
the  substratum  of  all  the  rest  of  the  Man’s  Karmic  *Residue ^ 

_ in  the  shape  of  the  dead  body — having  become  destroyed 

by  death, — these  remaining  Residues  lead  to  the  birth  of  a 
new  Body.  Of  these  Karmic  residues  it  is  not  possible  that 
while  some  of  them  become  actively  operative  in  bringing 
about  the  birth,  some  continue  to  remain  inoperative ; 
because  Death  brings  to  the  fore  the  entire  set  of  the  man’s 
Karmic  residue  ;  just  as  when  the  lamp  is  lighted  it 
illumines  all  that  falls  within  its  range.  (So  that  there  must 
be  a  remnant  of  Karmic  Residue  in  the  case  under 

discussion).”  ^  ; 

This  is  not  right.  Because  the  accepted  view  is  that 
all  things  are  essentially  the  same  (everything  is  of  the 
nature  of  everything)  ;  and  when  all  is  essentially  the  same 
as  all  there  can  be  no  entire  distinction  of  anything, 
regulated  as  all  things  are,  by  condition,  of  time  and 
place ;  nor  is  the  entire  manifestation  of  anything  possible, 
for  the  same  reason.  Similarly,  in  the  case  of  the  KSrmic 
Residue  along  with  their  substratum.  For  instance, 
in  a  certain  case  the  man’s  nature  may  be  beset  with 
numerous  tendencies  (and  impressions)  due  to  his  pre¬ 
vious  births  as  Man,  Peacock,  Ape  etc.,  and  if  his  coming 

birth  happens  to  be  brought  about  by  that  portion  of  his 
Karmic  Residue  which  is  conducive  to  making  hini  born 

_ the  rest  of  his  Karmic  Residue  and  tendencies 

_ does  'not  become  entirely  destroyed  (  or  set  aside  ). 

If  all  the  tendencies  and  impressions  conducive  to  other 
kinds  of  birth  (as  man  or  peacock  etc.)  were  entirely 
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side  or  destroyed,  then,  in  the  case  when  the  man 
xas  been  born  as  an  ape,  by  virtue  of  that  Karmic  Residue 
which  was  conducive  to  his  apish  birth,  (and  all  the 
rest  of  his  Karmic  Residue  were  destroyed  after  this  ),  then 
it  would  not  be  possible  for  the  ape,  immediately  on  birth, 
to  acquire  the  capacity  to  jump  from  the  tree,  or  remain 
clinging  to  the  mother’s  breasts  ;  because  it  has  not  had 
any  practice  of  these  arts  during  its  present  birth.  Nor  can 
it  be  asserted  that,  “during  the  life  immediately  preceding 
the  present  one,  it  was  an  Ape  (so  that  the  capacities 
come  to  it  out  of  that  past  experience).  ” — Because  the 
Vedic  Text  declares  that  “  Knowledge  and  Action  follow 
him,  as  also  previous  experience.”  (Brhada.  Upa.  IV,  iv.  2.) 
(Which  shows  that  the  man’s  capacities  in  life  are  not  due 
only  to  the  tendencies  and  impressions  of  his  immediately 
preceding  life, — but  to  all  the  sum  total  of  his  past 
experiences). — From  all  this  it  follows  that  just  like  the 
tendencies  and  impressions  there  can  be  no  destruction 
of  all  the  Kurmic  Residues  ;  so  that  the  remnant  of  such 
residue  is  quite  possible.  Thus,  what  happens  is  that  the 
BirtW  is  due  to  that  part  of  his  Ksrmic  Residue  'which 
remains  after  the  exhaustion  of  that  part  of  it  which 
brought  about  his  experience  (in  the  past  life  ;“-and  in  this 
there  is  no  incompatibility  or  incongruity. 

The  text  now  proceeds  to  answer  the  question — What 
is  that  Path  to  which  they  return  ?  ”— 

By  the  same  Path  as  they  came, 

Oijecffon:—*  The  journey  outward  has  been  described 
being  ‘  from  the  regions  of  the  Fathers  to  Aka'sa,  from 
Aka'sa  to  the  Moon  ;  but  the  return  journey  has  not  been 
described  in  this  way ;  the  return  journey  is  said  to  be 
from  Aka^sa  to  Air  and  so  forth how  then  can  it  be 
said  to  be  ‘  by  the  same  Path  as  they  cam  e^  ?  ” 
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Answer  : — This  does  not  vitiate  the  statement ;  as  the 
reaching  oi  and  that  of  Earthy  is  the  same  in  both 

journeys.  Nor,  again,  does  it  mean  that  the  Returning  is 
always  exactlj;^  the  same  way  ;  as  a  matter  of  fact,  they 
return  in  other  ways  also  ;  in  fact,  it  is  not  even  necessary 
that  they  must  return  in  all  cases  ;  hence  when  it  is  said  that 
^they  return  the  same  way’,  it  is  only  by  way  of  illustration. 
— Thus,  they  reach  the  elemental  (material)  Aka^a,  As  for 
the  Water  that  made  up  their  body  in  the  Lunar  Region, 
they  become  dissolved  on  the  exhaustion  of  that  Karmic 
Residue  to  which  their  experiences  in  that  region  had  been 
due  ;  just  like  clarified  Butter  on  contact  with  fire  ; — on 
being  dissolved  it  continues  to  remain  in  subtle  form,  in  the 
Shy,  having  been  turned  into  Aka^a  ;  and  from  the  sky, 
the  Water  turns  into  Air,  and  resting  in  Air,  and  becoming 
turned  into  Air,  it  becomes  carried  about  hither  and 
thither;  and  the  person  whose  Karmic  Residue  has  been 
exhausted  also  becomes  turned  into  Air.  (This  is  what  is 
meant  by  his  ^ of ng  from  Aka'sa  to  Air). — Having  become 
Air,  he,  along  with  the  Water,  becomes  Smoke  ; — having 
become  Smoke,  he  becomes  Mist,  which  looks  like  being 
filled  with  water. — (5) 

TEXT — Having  become  Mist,  he  becomes  the 
Cloud  ;  having  become  the  Cloud,  he  becomes  Rains 
then  he  is  born  as  rice  and  barley,  herbs  and  trees, 
seasamum  and  beans.  Henceforth,  exit  becomes 
extremely  difficult,  whoever  eats  food,  and  who  sows 
the  seed,  he  becomes  like  unto  him.^ — (6) 

BHASYA — Having  become  Mist,  he  becomes  the  Rain- 
producing  Cloud ; — having  become  the  Cloud,  he  rains  ;  i.  e. 
the  man  with  the  remnant  of  his  Karmic  Residue  falls 
down  in  the  shape  of  torrents  of  rain  ; — then  they  are  born 
as, — in  the  form  of— rzee  and  barley^  herbs  and  trees, 
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Clo„d.ndd,=  „s,,o„,l,e„,wLd  .L^l 

single  forms  of  Cloud  etc  hence  ^  the 

singular  number  has  been  used;  in  the  cas^T 
torrents,  they  are  found  to  have  thousands  of  nl  Tl"' 
mountain-sides,  caves  river,  r,ee=  t  ,  ^ 

earned  away  by  the  water  flowing  dow^  h  ^  ^  ® 

sides,  they  reach  the  rivers,  thencT  the  o  . 
are  eaten  by  alligators  and  other  animals- 

are  eaten  up  by  other  animals ;  tL  alonT""-t  ^ 
alligator,  becoming  dissolved  in  the  ocean  if  ® 

drawn,  along  with  the  sea-water  bv  the  T  j  j  becon^e 

in  the  form  of  rain-torrltr 

inaccesible  places  as  the  desert  ;rTrocr- 

ever  they  are  drunk  up  by  serpents  and  ’ 
eaten  by  others;  and  those  agL  by  othe^'- Vd 
would  go  on  in  a  round  of  Evolution  ---.n  ’ 
would  fall  upon  such  inanimate  thiL’s  ® 

and  become  dry  and  evaporated  therf-  T  ratable. 

who  become  edible  inanimate  things  Tis^dTr 

-  w ,  .h. 

of  rice  and  barley’ etc.— this  intern  Position 

tl»  assumption  of  additional  'Tf™ 
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nee  and  barley’  etc.,  is  itself  difficult  to  get  out  of  ‘Dufnis- 
pfQpata  ,  and  more  difficult  than  this  is  the  exit  from 
connection  with  a  body  capable  of  ‘  sowing  the  seed 
ecause  there  are  many  such  bodies  (of  human  beings)  who 
are  entirely  celibate  or  infants  or  persons  devoid  of  mascu- 
me  virility,  and  when  food  is  eaten  up  by  these,  it  perishes 
wrthout  further  Procreation ;  because  the  number  of 
ood-eaters  is  so  large).  It  is  only  by  sheer  chance  that  once 
in  a  way,  the  food  comes  to  be  eaten  by  persons  capable  of 
sowing  the  seed and  when  thus  they  have  attained  the 
position  of  such  ‘sowers  of  seed’,  then  their  Karmic  Residues 
come  to^^  secure  a  position  enabling  it  to  function.— 
How  ? ’’—PT^oeiier— person  capable  of  ‘sowing  the  seed’, 
^ts  food  connected  with  the  latent  personalities  with 
armic  Residues,  and  who  sows  the  seed, — in  the  woman, 
<mring  her  courses, — he  becomes  like  unto  him  ;  that  is,  of 
the  same  shape  as  the  ‘  sower  of  seed  the  term  'bhuyalf 
signifies  a  large  measure  of  resemblance  in  features  ;  what 
happens  is  that  the  latent  personality  with  his  Kurmic 
Residue  enters  the  womb  of  the  woman,  in  the  form  of  the 
seed  ,  and  the  seed  ’  bears  the  features  of  the  ‘  sower  of 
the  seed’— says  another  Vedic  text— ‘The  vigour  was 
produced  out  of  all  limbs  ’;  hence  it  is  only  natural  that  he 
cornes  to  resemble  the  ‘  sower  of  the  seed  ’.—Thus,  then  it 
IS  t  at  from  iWan,  is  born  Man ;  and  from  the  cou?  only 
animals  -mth  the  bovine  shape  ;  and  not  animals  with  other 

shapes.  Hence,  it  is  only  right  to  say  that  ‘  he  becomes  like 
unto  him. 

^  There  are  others  apart  from  these  personalities  with 
^eir  Karmic  Residues  who  fail  to  ascend  to  the  Lunar 
Kegion  and  by  reason  of  their  extremely  sinful  acts,  they 
reach  the  position  of  rice,  barley  etc.,  and  then  go  on  to 
the  position  of  Man  for  these  the  exit  is  not  so  difficult 
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as  in  the  case  of  the  above-mentioned  latent  personalities 
with  the  Karmic  Residue, — ^Why  ? — Because  the  body  of 
rice  and  barley  etc.  has  been  taken  by  the  person,  as  a 
result  of  their  karma  ^ — and  when  this  karma  has  become 
exhausted  through  experience,  the  body  (due  to  that  karma) 
—of  rice  and  other  things,  down  to  the  tuft  of  grass, — 
becomes  destroyed, — and  other  new  bodies,  in  due  course, 
become  taken  up,  in  accordance  with  the  nature  of  his 
karma  ;  jumping  from  one  body  to  the  other,  like  the  leech, 
and  he  retains  consciousness  all  the  time  ;  as  declared  ,  in  the 
text  Vhe  becomes  endowed  with  consciousnessaansAiAey 
move  along  while  still  conscious  ’  {Brhada,  Upa. 

[The  difference  between  the  two  cases,  accb^ferg  to 
Anandagiri,  is  as  follows  :  In  the  former  case,  v/here  the  man 
has  reached  the  Lunar  Region  and  descends  from  there,  be¬ 
coming  connected  with  the  bodies  of  rice,  barley  etc.,  the 
time  taken  in  taking  up  another  body  is  a  long  one  ;  hence, 
the  exit  therefrom  has  been  said  to  be  ‘extremely  difficult  b 
In  the  other  case,  where  the  man  has  not  reached  the  Lunar 
Region,  and  has  entered  the  body  of  rice,  barley  etc.,  what 
happens  is  that  the  taking  of  such  incarnate  bodies  is  due 
to  the  defects  in  the  man’s  bodily  acts  ;  so  that  this  body 
remains  with  him  only  so  long  as  the  effect  of  those 
acts  lasts ;  and  hence  exit  from  the  body  comes  in  the 
normal  course,  and  there  is  no  difficulty.  In  the  former 
case,  there  is  no  mention  of  the  particular  bodies  being  the 
effect  of  any  particular  acts,  the  man  passes  through  the 
full  Gamut,  and  there  is  no  limit  to  his  occupancy  of  any 
particular  body,  as  the  exhaustion  of  the  particular  karma 
*o  other  case  ;  so  that  the  abandonment  of  one  body 

^  occupying  of  another  is' not  quite  so  regulated  as  in 

" - -  -ace  the  exit  is  difficult ’.] 

one  goes  into  another  body  only  after  all 
en  withdrawn,  yet  it  is  as  fully  endowed 
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with  consciousness  that  he  goes  -to  the  other  body —this 
being  due  to  consciousness  arising  from  the  tendencies  and 
impressions  produced  by  those  acts  that  led  him  to  the  new 
— as  in  a  dream.  This  statement  is  based  upon  the 
authority  of  the  Veda  :  For  instance,  the  passing  through 
Light  and  through  Smoke  is  always  accompanied  by 
consciousness  as  in  a  dream  (in  both  cases,  the  conscious¬ 
ness  being  due  to  tendencies  and  impressions  left  by  past 
deeds).  That  this  is  so  is  due  to  the  fact  that  the  said 
passing  (through  Light  and  Smoke)  is  the  direct  result  of 
such  Karmic  Residues  bs  have  become  operative  and  begun  to 
operate.— In  the  case  of  those,  however,  who  pass  on  with 
their  Karmic  Residue  clinging  to  them  and  who  are  born  as 


Rice,  Barley,  etc.,  it  is  not  possible  for  these  to  be  conscious 
of  their  connection  with  the  procreating  agents,— the  woman 
and  the  seed-sower  ;  it  is  not  possible  for  conscious  beings 
to  be  living  in  the  rice  etc.,  while  they  go  through  the 
process  of  being  cut,  thumped,  ground  down  and  so  forth. 

Objection  ; — “  In  the  other  case  also,  where  the  entities 

descend  from  the  Lunar  Region,  the  entering  into  another 

body  is  exactly  like  such  entering  in  the  case  of  those  who 
have  not  reached  the  Lunar  Region  ;  so  that  in;  the  former 
case  also  the  leech-like  moving  out  from  one  body  to 
another  must  be  accompanied  by  consciousness.— And  if 
that  be  so,  then  for  performers  of  sacrifices  and  works  erf 
public  utility  there  would  be  terrible  experiences  of  hell 
involved  throughout  the  process  of  descending  from  the 
Lunar  Region  and  being  ultimately  born  as  Brahmana  etc., 
(as  during  all  this  process,  the  entity  would,  ex  hypothesi,^ 
fully  conscious) and  this  being  so,  it  would  come  to  this, 
that  the  injunction  of  sacrifices  and  works  of  public  utility 
really  tend  to  evil  consequences  ;  and  this  would  shake  tide 
authority  of  the  Veda,  for  the  simple  reason  that  acts 
erijoined  in  the  Veda  lead  to  evil  consequences. 
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.4nsi»er  It  is  not  so.  Because  there  is  a  difference 
between  the  two  cases,  just  as  there  is  between  ioing  up^ 
the  tree  and  falling  down,  from  it.  It  is  right  that  when  the 
entity  is  passing  froni  one  body  to  the  other,  he  shoulci 
remain  conscious,  with  the  consciousness  brought  about  by- 
that  Karmic  Residue  which  has  become  operative  ; — just  as- 
when  one  is  going  up  a  tree  for  the  purpose  of  plucking  its- 
fruit  he  is  fully  conscious  ;  it  is  on  this  analogy  that  con¬ 
sciousness  would  be  present  in  the  entities  passing  througk 
Light  and  Smoke,  while  desirous  of  reaching  the  Lunar 
Region.  There  would  be  no  such  consciousness  in  the  case- 
of  the  entity  descending  from  the  Lunar  Region;  just  as- 
there  is  no  consciousness  in  the  man  falling  down  from  the 
tree.  In  the  case  of  men  struck  down  by  a  club  or  some  suck 
instrument,  they  have  all  their  organs  of  sensations  benumb¬ 
ed  and  rendered  inoperative  by  the  pain  caused  by  that  stroke,, 
we  find  that  they  are  carried  along  from  place  to  place,  in  a. 
state  of  complete  unconsciousness  : —  similarly,  in  the  case 
of.  persons  descending  from  the  Lunar  Region  into  the  lunar 
and  other  bodies,  the  Residue  that  had  led  them 

to  the  enjoyment  of  pleasures  in  Heaven  having  become 
exhausted,  their  aqueous  body  becomes  dissolved  and  al’ 
organs  of  sensation  are  rendered  inoperative  ;  hence  those 
entities,  rendered  unconscious,  but  still  attached  to  the 
water  th^  formed  the  seed  of  their  precious  body,  descend 
through  Akn'sa  etc.,  and  become  attached  to  such  inanimate 
bodies  as  are  ordained  by  their  Karmic  Residues  ;  and  all 
this  time  they  are  entirely  unconscious,-.on  account  of  their 
organs  of  sensation  having  been  rendered  inoperative  Thus- 
throughout  the  time  taken  by  the  processes  of  cutting, 
thumping,  grinding,  cooking,  eating,  digesting,  turning  int» 
juices,  and  the  first  ‘sowing  of  the  seed’, — the  entity 
remains  as  if  unconscious  ;  specially  as  till  then  that  part 
of  his JfCSrmic  Residue  which  would  produce  for  him  the 
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next  body  has  not  yet  become  operative  ;  and  throughout 
all  these  processes,  these  entities  do  not  lose  all  contact 
with  the  aqueous  seed  of  their  previous  bodies  and  hence 
remain  in  that  (unconscious)  condition  (equipped  with  that 
aqueous  seed  as  their  bodies)  ;  and  to  that  extent  when 
actually  going  from  one  body  to  the  other,  they  may  for 
the  moment,  be  conscious  of  it,  like  the  leech  ;  and  such 
(momentary  consciousness)  would  not  be  incompatible  (with 
our  view),  though  during  the  whole  of  the  intervening 
process,  they  remain  unconscious.  Thus,  there  is  no 
incongruity. 

Nor  is  it  right  to  argue  that  the  rites  prescribed  in  the 
Veda  being  attended  with  violence  and  injury,  must  be  the 
cause  of  both  (merit  and  demerit).  Because  the  said 
violence  has  been  actually  enjoined  by  the  scriptures  ;  and 
the  Vedic  text  to  the  effect  that  ‘  One  should  not  injure 
living  beings,  except  at  certain  ordained  places  and  times  ’ 
(Chando.  Upa.  VIII  .  XV.  1.)  clearly  indicates  the  view  that 
there  is  no  justification  for  the  view  that  the  violence 
(killing)  enjoined  by  the  scriptures  is  conducive  to  Demerit 
(evil).  Even  if  such  a  view  were  accepted,  that  the  killing 
involved  in  the  enjoined  acts  is  conducive  to  evil,  such  evil 
could  be  removed  by  means  of  Mantras ^  just  as  poisons  are 
removed ;  consequently,  there  is  no  possibility  of  acts 
prescribed  in  the  Veda  bringing  about  effects  productive  of 
pain,  just  as  the  effects  of  taking  poison  are  rendered  in¬ 
effective  by  Mantras. — (6) 

TEXT— Then,  those  who  have  been  of  good  conduct 
here  would  quickly  attain  good  birth-birth  of  Brahmana^ 
birth  of  Ksatriy a,  or  birth  of  Vai'sya.  And  those  who 
have  been  of  bad  conduct  here  attain  evil  birth, — birth 
of  a  dog,  the  birth  of  a  hog,  or  the  birth  of  a 
Candala, — (7) 
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BHASYA — Among  the  entities  beset  with  their  Karmic 
Residue  those  who,  here — in  this  world — haoe  been  of  good 
conduct,— i.  e.  whose  action  and  character  have  been  good,. 

_ those  who  have  the  qualification  of  good  conduct  and 

character, — ^and  on  that  account,  whose  deeds  have  been 
righteous  and  hence  the  Karmic  Residue  is  good, — such 
persons  are  said  to  he  ‘  of  good  conduct  The  presence  of 
good  KSrmic  Residue  can  always  be  inferred  in  persons 
free  from  cruelty,  falsity  and  deceit.  All  this  Righteous 
Act  and  its  resultant  KSrmic  Residue  having  led  to  the 
experiences  in  the  Lunar  Region,  what  has  remained  of  that 
residue  leads  to  the  entity  to  be  quicklyy  speedily,  ‘  Yai^ 
being  an  adverb,— cHain  good  birth— i.  e.  birth  free  from 
cruelty  and  other  evil  qualities.— Such  birth,  for  instance,, 
as  that  of  the  Brahmana,  the  Ksatriya,  or  the  Vai^ya,— 
according  to  the  character  of  their  Karmic  Residue.  Those 
who  are  of  the  contrary  nature,  who  have  been  of  bad 
conduct, — i-  e.  whose  acts  have  been  characterised  by  bad 
character,— and  whose  Kffrmic  Residue,  on  that  account, 
has  been  had,  they  quickly  attain  euil  tirffi,— in  accordance- 
with  their  past  deeds, — i.  e.  such  birth  as  is  completely 
devoid  of  all  merit  and  righteousness  and  hence  disgusting  ;. 
— such  as  birth  0/  a  dog,  of  a  hog,  or  of  a  Caniala, — all 
according  to  the  character  of  his  own  past  deeds.— Those 
who  have  been  of  good  conduct  and  have  been  born  among 
the  ‘  twice  born  castes’,— if  they,  in  their  new  life,  remain 
rirm  in  their  religious  obligations  and  continue  to  perfornn 
sacrifices  and  other  meritorious  acts,  they  go  forward,, 
through  Smoke  and  the  rest,  and  come  bach,  again  and 
again,  like  the  water-pulley.  If  they  happen  to  attain 
knowledge,  then  they  proceed  by  the  Path  of  Light  and 
the  rest. — (7) 

TEXT— Of  these  two  paths, — by  neither  of  them  do- 
they  proceed,  who,  being  small  creatures,  keep  repeated- 
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ly  revolving— being  subject  to  the  process  of  ‘ 
and  Die  This  is  the  third  Position.  Thus,  i. 
that  other  region  is  never  filled.  Hence,  one  should 
cultivate  a  feeling  of  disgust.  To  this  effect,  there  is 
the  following  Verse.- — (8) 

BHASYA— Sometimes  people  do  not  attend  to  know¬ 
ledge,  nor  have  they  recourse  to  the' performance  of 
sacrifices  and  other  acts ;  and  in  these  cases,  these  people 
do  not  proceed  by  either  of  the  above-described  two  Paths 
of  Light  and  of  Smoke  ;  in  fact,  these  small  creatures  — m 
the  shape  of  the  flea,  the  mosquito,  the  insects  and  so  forth 
—keep  repeatedly  reoolvini;  that  is,  having  fallen  from’ 
both  Paths,  they  die  and  are  born  again  and  again.  The 
continuation  of  their  births  and  deaths  is  expressed  imita- 
tively  by  means  of  the  two  imperative  verbs  ‘  Be  Born  ’ 
and  ‘Die’,  which  are  supposed  to  be  the  direction  of 
God.  The  meaning  is  that  all  their  time  is  taken  up  by  the 
processes  of  Death  and  Birth,  and  there  is  no  time  during 
which  acts  are  performed  or  their  resultant  experiences 
gone  through.  This  position  of  the  small  creatures,  re¬ 
presents  the  third  position  for  people  fallen  on  the  wheel 
of  birth  and  death,  in  reference  to,  and  as  distinguished 
from  the  two  Paths  described  above.  Thus  then,  those 
who  proceed  by  the  ‘  Southern  Path  ’  also  return  to  this 
world; — and  those  who  are  not  entitled  to  Knowledge 
or  Ritualistic  Acts  naturally  never  proceed  even  by  the 
‘  Southern  Path ’.  And  the  result  of  all  this  is  that  that 
other  world  is  not  f  illed  up. 

Thus,  the  fifth  question  has  been  answered  by  the 
Philosophy  of  the  Five  Fires.  The  first  question  has  been 
answered  by  the  description  of  the  Northern  and  Southern 
Pnths.  The  question  relating  to  the  Diver^in^  point  between 
the  Northern  and  Southern  Paths,— also  has  been  answered  ; 
that  the  Dead  are  thrown  into  the  Fire,  is  the  same  in 
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1 ;  it  is  after  this  that  the  ‘  divergence  ’  comes  in 
mg  by  the  Path  of  Light  etc.,  and  others  by  the 
loke  etc  ; — then  they  come  together  again  at  the 
OJL^  XXJLV.'lAL.J.lS  of  the  Northern  circuit  and  six  of  the  Southern 
circuit ;  and  then  again  diverge, — some  going  to  the  Year, 
and  some  to  the  Months  direct  and  then  to  the  Region  of  the 
Fathers.^ — All  this  has  been  duly  explained.  The  Return 
also  of  those  whose  Karmic  Residue  has  become  attenuated, 
has  been  described  as  from  the  Lunar  Region  to  Akn'sa  and 
so  on.  As  for  the  non-filling  of  that  other  world,  it  has 
been  asserted  in  so  many  words  by  the  text  itself  : — ‘  it  is 
thus  that  the  other  is  never  filled  ’. 

Since,  the  process  of  the  Births  and  Rebirths  is  so  beset 
with  troubles,  therefore,  one  should  cultivate  a  feeling  of 
disgust.  That  is,  because  it  is  found  that  wretched  creatures 
are  every  moment  of  their  life  taken  up  by  the  pangs  of 
births  and  deaths  and  are  thrust  into  illimitable  terrible 
darkness, — like  the  unnavigable  ocean,  and  having  no  hope 
of  going  out,— therefore  one  should  cultivate  feelings  of 
disgust  towards  this  process  of  Birth  and  Rebirth,— avoid 
it,  shun  it,  praying  that  ‘  may  1  never  fall  into  this  terrible 
metempsyclic  ocean !  ’ 

^  To  this  effect,— as  suming  up  all  this,— there  is  the 
following  verse,  in  praise  of  the  Philosophy  of  the  Five 
Fires.— (8) 

TEXT— ‘One  who  steals  gold,  one  who  drinks  wine, 
one  who  dishonours  the  teacher’s  bed,  and  one  who 
Idl  Is  the  BrSAmana,— all  these  four  do  fall,  as  also  the 
fifth,  one  who  associates  with  those.’— (9) 

^  BHASYA— One  10^0  steals  gold, ~i.  e.  gold  belonging  to 
Brahmana—one  who  being  a  Brahmana,— drinks  wine- 
one  who  dishonours  the  teacher’s  6ed,— his  wife,-one  ®Ao 
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hills  a  Brnhmana^— these  four  fall  \  and  c /so  the  fifth,  one 
who  associates  with  those. — (9) 

TEXT— ‘  One  who  thus  knows  these  Five  Fires,— 
even  though  he  associates  with  those, — does  not  become 
contaminated  by  sin.  He  becomes  pure  and  clean  and 
attains  pure  regions,— who  knows  this  thus, — yea  who 
knows  this  thus/ — (10) 

BHASYA  But  one  who  knows  the  five  fires  as  describ!*^, 
ed  above, — even  if  he  associates  with  the  said  great  sinnerSis 
—does  not  become  contaminated  by  sin, — He  is  pure  and  clean 
by  virtue  of  the  Philosophy  of  the  Five  Fires,  and  attains 
the  pure  Regions  of  Prajapati  and  other  deities, — one  who 
knows  the  whole  of  the  philosophy  as  above  expounded, 
along  with  the  five  questions  that  had  been  asked. — The 
repetition  is  meant  to  indicate  that  all  the  questions  have 
been  fully  disposed  of. — ’(10) 

End  of  Section  (10)  of  Discourse  V 

Section  (11) 

BHASYA— It  has  been  explained  above  that  those  who 
go  by  the  Southern  Path  become  ‘food  ’, — in  the  passage 
‘  That  food,  the  Deities  eat’;  it  has  also  been  described 
that  there  is  also  a  very  troublesome  course  of  births  and 
rebirths  whereby  they  become  small  animals.  In  order  to 
avoid  both  these  undesirable  contingencies,  it  is  necessary 
for  one  to  become  the  Vai^vanara  Fire  who  is  the  ‘  eater 
of  food’;  and  to  that  end,  the  following  section  has  been 
introduced: — 

TEXT— Prachinas'ala — Aupamanyava,  SatyayajHa 
— Paulusi,  Indradyumna— Bhallaveya,— Jana-^S'arkara- 

ksya  and  Budila— As Vataras  vi, — these  great  House¬ 
holders  and  great  Vedic  Scholars,  having  come  together 
held  a  discussion  as  to  'what  is  our  SelfV,  'what  is 
Brahman  V, — (1) 

•  €.  U,18  ' 
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|HASYA— PrffcAznaSa/a—by  name— Aapamanyaca, - 

the  son  of  Upamanya  -—Satyayajua—hy  name,— — 
the  son  of  Palnsa  ■,~Indradyumna~hy  name -Bhallaijev a 
the  son  ff-  Bhallavi,  who  was  the  son  of  Bhallava - - 

a  V  l5m^ar.St;r^the  son  of  Moaiara'sva : 

-All  these  uve  were  Great  Hoaseholders, -possessed  of 
extensive  houses  I  e  rich, -Greaf  Vedic  Scholars, -£ully 
equipped  with  Vedic  learning  and  good  conduct.-All  these 
comini  toiether,-met  somewhere, -held  a  discussion—^ 
consultauon  ;-in  what  manner  l-as  to  what  is  our  Self  and 
wnat  IS  fini/.man.-The  terms  ‘Se//’  and  'Brahman  >  quklify 
one  another  ;  the  term  Brahman  ’  excludes  the  limited  Sf 
.  encased  within  the  body  :  and  the  term  ‘  Self  ’  excludes  the 

firn/iman  in  the  formof  the  Sun  and  other  manifestationS 

apart  from  the  Self  as  objects  of  meditation  ;  while  between 

fVZt  IV  Brahman 

and  Brahman  is  Self ;  and  in  this  way  it  becomes  established 

that  Bm^nn  isthe  All-Self  Vai'soanara,  and  4ns  Ts  olt 

^  t{’  AH  S  in  ®  r  the  object  of  Mditation 

IS  the  All-Self  IS  also  indicated  by  those  texts  where  Tt 

^  meditate  upon 

the  limited  Self,  not  upon  the  AU-Self.  then)  your  head 

would  fall,- you  would  become  blind  ’  and  so  forth.— (1) 

_  TEXT-They  therefore  thought  thus-^£/d^aZcy&n— 
Arum  O,  Sirs,  IS,  at  present,  studying  this  FaiSuannm 
-Se//;  let  us  go  to  him  ’  ;  and  they  went  over  to  hir— 

BHASYA-They  carried  on  the  discussion,  but  did  not 

arrive  at  any  conclusion  therefore  they  thoueht  —h.A 
idea^of ,  a  teacW  for  themselves.  Uddalaka—well  known 

y  this  namei— .^ra/ii  — the  son  of  Alra/ifl,-G  Sirs —revered 

gentlemen,-is.  at  present  sfudying.  in  the  proper  manner.— 


— V.  xi.  5  ]  PHILOSOPHY  OF  VAI^VANARA  FIRE 


275 


this  V ai%oanara-S elf— 'which  wc  are  seeking  ;  let  us  go  to 
him.  Having  ^hus  made  up  their  mind,  they  went  over  to 
him, — went  to  Arani. — (2) 

TEXT  He  thought  These  great  Householders 
and  great  Vedic  Scholars— are  going  to  question  me  ■ 
and  I  cannot  tell  them  anything;  so  I  shall  advise 
them  of  another  teacher. — (3) 

BHASYA — As  soon  as  he  saw  them,  he  knew  for  what 
purpose  they  had  come,  and  then  thought : — What  ? — 'These 
great  Householders  and  great  Vedic  Scholars  are  going  to 
question  me  regarding  the  Vaishvanara,— and  1  cannot  tell 
them, — I  dare  not  tell  them— euerytAing— regarding  what 
they  ask  hence  I  shall, — now — advise  them  of  another — 
suggest  to  them  another  expounder. — (3) 

TEXT — He  said  to  them—  Revered  Sirs,  at  present, 
A'svapatv — Kaikeya  is  studying  this  Self;  let  us  go  to 
him  They  went  over  to  him. — (4) 

BHASYA— Having  thought  so,  he  said  to  them  :—A'sva- 
pati—hy  name— Kaikeya,— the  son  of  Kekaya,—at  present 
— is  properly  studying  this  Self  ,—Vai'svanara etc.,  etc., 
as  before. — (4) 

TEXT — When  they  approached,  he  had  welcome 
offered  to  them  separately  with  proper  rites.  The  next 
morning,  having  risen,  he  said  to  them  ‘  In  my  king¬ 
dom,  there  is  no  thief,  no  miser,  no  drunkard,  no  man 
who  has  not  installed  the  fire,  no  illiterate  person,  no 
adulterer,— whence  then  an  adulteress  ’?  I  am  going  to 
perform  a  sacrifice.  Revered  Sirs  ;  and  as  much  wealth 
as  1  give  to  each  single  officiating  priest,  I  shall  give 
the  same  to  you.  Respected  Sirs,  please  stay ’. — (5) 

They  said — ‘  The  purpose  for  which  a  man  comes,- 
that  he  should  speak  out.  You  are,  at  present,  study- 
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ing,  the  Self^  VaBpmara^  please  expound  to 

that/— (6) 

He  said,—*  I  shall  answer  you,  in  the  morning 
■  Early  in  the  morning,  they  approached  him,  with  £i*el 
in  their  hands;  and  without  ‘initialing’  them,  he 
expounded  to  them  (as  follows).— (7) 

BHASY A— When  they  approached  him,  the  king— 
welcome  offered  to  lAem— through  priests  and  aitendanl 
The  next  day,  having  risen  in  the  morning,  the  king 
approached  them  with  due  humility  aiul  ashed  them 
accept  riches  from  him.  Being  refuses!  by  thenn  In** 
thought,' — ‘these  sages  perceive  in  me  a  certain  cicfci  I , 
whereby  they  refuse  to  accept  gifts  froiti  me  \  iimi 
pointing  out  to  them  how  well-behaved  he  was,  lie  said  *  / n 
my  kingdom,  there  is  no  thief ^ — wlu)  nusappro|)riatcs  tUr 
belongings  of  others,— no. miser, —who  gives  not  to  others, 
even  when  he  has  the  intentii)n  to  do  so,  no  drunkard^ 
no  Brahmams  drinking  wincr^  no  one  wha  has  not  insiallri! 
fAc /ires, —even  though  possessed  of  a  lumdreil  c<nvs,  rti> 
li/iferafe  person,— who  has  not  read  ail  that  he  is  ciititled 
and  able  to  read,— no  adulterer-  person  associating  %vuh 
another’s  wife,— hence,  how  could  there  l>y  any  inishcluived 
woman  ?— that  is,  it  is  not  possible.  When  they  said  thni  they 
did  not  take  riches,  the  king  thought  that  ‘they  consiilrr 
what  I  am  offering  too  small  and  hence  are  m')l  accepitii« 
it  and  said—  Revered  Sirs,  /  am  going  to  perform  a  sacri 
/ice— in  a  few  days,— and  I  have  set  aside  wealtli  f<jr  tluil 
purpose, — and  as  much  wealth  as  1  give  to  each  officiating 
priest,  !  shall  give  the  same— to  each  of  you,  Rcs|>ecteil 
...  Sirs,— please  stay  and  witness  my  sacrificial  performance^./ 

■  Being  thus  addressed,, they  said  ‘  The  purpose  for  which  a 
man  comes— to  a  person,— fAai  he  should  speak  out — that  1 
,  .have : come  for  such  and  such  a  purpose;  such  is  the  practice 
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of  all  good  men  we  are,  in  fact,  seeking  for  knowledge 
oi  Vaihvanara  ;  and  this  Self ““Vai'svanara  you  are  studying 
at  present, — i.  e.  you  know  It  rightly ;  hence  expound 
that  to  us.  ’ — Thereupon,  he  said  to  them—  /n  the  morningy 
I  shall  answer  yorz, — give  you  the  right'answer.’— Being  told 
thus  and  understanding  what  the  king  meant, — with  fuel  in 
their  handsy — i.e.  carrying  bundles  of  fuel  in  their  hands, ^ — 
the  next  day,  early  in  the  morningy — they  approached— went 
over  to  him — the  king, — As  these  great  Householders  and 
great  Vedic  Scholars,  who  avQ  BrUhmanaSy  have  renounced 
the  pride  of  these  qualifications,  and  with  loads  of  fuel 
in  their  hands,  have  come  with  due  humility,  seeking  for 
knowledge,  to  me, — who  is  of  a  lower  caste — so  must 
behave  all  those  who  seek  to  obtain  knowledge. — He 
imparted  to  them  the  knowledge  (they  were  seeking), 
without  initiating  themy — without  performing  the  initiatory 
rites.  As  the  king  imparted  the  knowledge  to  persons  who 
were  fit  to  receive  it,  so  should  other  persons  also  impart 
knowledge  to  fit  pupils  ;  and  such  is  the  purport  of  this 
story, — ^Thereupon  he  expounded  to  them,  the  following 
Philosophy  of  the  Va^svanara;  this  sentence  being  construed 
with  what  follows  : — (5-7) 

End  of  Section  (11)  of  Discourse  V 

Section  (12) 

TEXT — ‘  AupamanyavCy  whBi  is  that  Self  on  which 
you  meditate  ?  ' — He  said— the  Heaven,  0  Revered 
King. ’—This  that  you  meditate  upon  as  Self  is  that 
Vais' vanara-Self  which  is  highly  Brilliant.  Therefore 
it  is  that  in  your  family  is  seen  ‘  Safa,  Prasuta  and 
Asuta\ — (1) 

BHASYA — The  text  describes  what  the  king  said  ; — 
He*  asked — '  0  Aapamanyava,  what  is  that  VaVsvanara- 
Sc// which  you  meditate  upon  ?  ’ 


.,3  :  ■  '  GHANDOGYA '  UPANISAD  [  V.  xii.  2 — 

Objection'  This  is  highly  unfair — that  the  teacher 
should  question  the  pupil.” 

Answer: — ^There  is  nothing  wrong  in  this;  the  idea 
in  the  teacher  s  mind  is — ^  come  to  me  and  tell  me  what 
you  already  know,  then  I  shall  teach  you  what  there  is 
beyond  that  and  this  method  is  quite  fair. — In  other  cases 
also,  it  has  been  found  that  a  question  has  been  put  by  the 
teacher  to  a  pupil  who  was  not  very  intelligent,  in  order  to 
arouse  his  intelligence;  e.  g.,  in  the  case  of  Ajata^atru,. 
when  the  question  was  put — ‘  Where  did  this  exist  then  ? 
Whence  did  it  come  ? ’. 

‘  0  Revered  King,  I  meditate  upon  the  Heaven— the 
Heavenly  Region— as  the  Vaisvanara---Self  ';—he  said— 
This  is  that  Vai§vanara-Self  which  is  highly  brilliant, — i.  c. 
known  as  one  of  high  brilliance  \  this  is  called  ‘  Vai^vanara- 
Self  because  it  is  one  part  of  that  Self  this  is  thus  only  a 
part  of  the  Self  which  you  meditate  upon.— It  is  on  account 
of  this  meditation  of  the  ‘  Highly  Brilliant’  Voi'svanara  that 
(1)  Suta— in  the  form  of  the  Soma-juice  extracted  at  the 
performance  of  sacrifices,  (2)  Prasufa— what  is  extracted 
in  a  specially  excellent  manner,  and  (3)  Asuta—whsit  m 
extracted  of  the  A and  other  sacrifices,-— all  this  is 

found  in  your  family  ;  that  is,  people  born  in  your  family 
are  performers  of  sacrificial  acts.’— (1) 

TEXT  You  eat  food  and  see  what  is  dear.  One 
who  meditates  upon  this  Vai'svanara-Self  ea,ts  food,  sees 
what  is  dear  and  there  is  Brahmic  glory  in  his  family. — 
But  this  is  only  the  head  of  the  Self  ;  and  your  head 
would  surely  have  fallen  if  you  had  not  come  to 
me’.— (2) 

BHASYA^You  eaf  /ood,— with  sharpened  appetite,— 
and  see  what  is  dear, ^in  the  shape  of  your  sons — and 
^"andsons  and  other  agreeable  things.  Another  person  also 
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eats  food  and  sees  what  is  dear,  and  there  is  Safa,  Prasata 
and  Asnta,  and  other  characteristics  of  , 

i here  is  this  Brahmic  ^lory  in  his  family,  i  ®  ^ 

upon  the  said  FaiSaSnara— This  however  is  only  Ae  head 
o/ fhe  FaiSaanara— not  the  entire  Vaishvanara;  hence  on 
account  of  your  meditating  upon  this  p^tial)  Va^na^ 
as  the  entire  Vai'svanara,  your  head  Would  have  fallen  off 
by  reason  of  your  entertaining  a  wrong  notion,— i/  you  naa 
Ztcometo  me-,  that  is,  you  have  done  well  in  coming 

tome’. — (2)  „  \7 

End  of  Section  (12)  of  Discourse  V 

Section  (13)  _ 

TEXT — Then  he  said  to  Satyayajha-Paulusi  , 

ancient  adept,  what  is  that  Self  on  which  yf " 

—He  replied-  The  Sun,  O  Revered  King.  -  This  that 
you  meditate  upon  as  Self  is  that  Vais  vanara-Self 
which  is  multiform.  Hence,  it  is  that  in  your  family  are 

seen  many  all-coloured  things  ’  — (1)_  ;  ^ 

BHASYA-He  said  to  Satyayajna-Paulusi--  O  ancient 
adept,  what  is  that  Self  on  which  you  meditate  .  -He  sai 
‘  The  Sun,  0  Revered  King.  This  that  you  meditate  upon 

is  that  Vai'svanara-Self  which  is  multi  form 

called  ‘  multiform’,  because  of  the  presence  there  of  white 
blue  and  other  colours, -or  because  of  its  containing  all 
forms  ;  as  a  matter  of  fact,  all  colours  have  their  origin  m 
heSu^;  hence  the  Sun  is  ‘  multiform ’  -and  on  accoun 
S  your  meditating  upon  the  Sun  there  are  seen  in  your 

/amiZy  many  multiform  things,  in  th  _ 

useful  in  this  and  in  the  other  world  .— Ul  ^ 

TEXT-‘Ready  (for  you)  is  the  chariot  with  mules 

slave-girls  and  iewels  ;  you  eat  food 
dear.  One  who  thus  meditates  upon 

Self  eats  food  and  sees  what  is  dear  ,  a 
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Brahmic  glory  in  Lis  family.-But  this  is  only  the  Eye 

o  the  Self.  He  said— ‘You  would  have  become  blind 

ir  you  had  not  come  to  me.  ’ — (2) 

BHASY A— Further,—  Ready  for  you  is  the  chariot  with 
mules,— h  e.  the  chariot  with  mules  yoked  to  it, —also  slave— 
girls  along  with  jewels-i.  e.  necklace  ;-yoa  eat  food  etc., 
etc., -as  before.-But  the  Sun  is  only  the  eye  of  Vai%o3- 
nara  and, since  you  meditate  upon  this  as  the  whole  Vai'soa- 
nara,  you  would  have  become  blind-deprived  of  your  eyes, 
—if  you  had  not  come  to  me  \ — as  before.— (2) 

End  of  Section  (13)  of  Discourse  V 


Section  (14) 

Then  he  said  to  lndradyumna—Bhallaveya— 
O,  Descendant  of  Vyaghrapada,  what  is  that  Self  on 
which  you  meditate  ?  ’-‘The  Air,  O,  Revered  King,’-he 
said.—  This  that  you  meditate  upon  as  Self  is  that 
Vai'svanara-Self  which  is  ‘  diverse-coursed ’.  Hence, 
there  come  to  you  diverse  offerings  and  rows  of  chariots* 
follow  you  in  diverse  ways.  ’ _ (1) 

_  BHASYA— He  said  to  Indradyumna — Bhullaveya—O, 
Descendant  of  Vya^hrapada,  what  is  that  Self  on  which  you 
meditate  .  ’  etc.  as  before.  Diverse-coursed, — the  Air  has 
various  courses  ;  existing  as  it  does  in  various  forms,  such 
as  the  Avaha,  Udvaha  mvd  the  like— ;  hence,  on  account  of 
your  meditating  upon  the  ‘  diverse-coursed  ’  Vai'svanara 
there  come  to  you  offerings^of  cloth,  food  and  other 
thmgs-from  various  directions -and  rows  of  chariots  also 
jollow  you  in  diverse  ways.  ’~(1) 

TEXT—  You  eat  food  and  see  what  is  dear.  One 

who  thus  meditates  upon  this  Vais'vanara-Self  eats 

tood  and  sees  what  is  dear  and  there  is  Brahmic  glory 
in  his  family.  But  this  is  only  the  Life-breath  of  the 


- ^V.  XV.  2]  PHILOSOPHT  OF  VAISVANARA  FIRE 


281 


Self  he  said— and  your  Life-breath  would  have  gone 
out  if  you  had  not  come  to  me.  — (2) 

BHASYA-™‘  Yon  eat  food  etc.,  etc./— as  before.— i/u^? 
however  is  only  the  Life-breath  of  the  Self,  he  said—  our 
Life-hreath  would  have  gone  out — departed,  if  you  had  not 
come  to  me.  ’—(2) 

End  of  Section  (14)  of  Discourse  V 


Section  (15) 

TEXT— Then  he  said  to  Jana— O,  S'drkaraksya,^  wh^ 
is  that  Self  on  which  you  meditate  ?’  -  The  Akdsa,  O 
Revered  Sir/ — he  said. — *This  that  you  meditate  upon  as 
Self  is  that  Vai'svdnara-Self  which,  is  ‘Extensive  .  Hence, 


you  are  extensive  in  offspring  and  wealth  .  (1) 

BHASYA— He  said  to  Jana  etc.,  etc. —as  before  This 
Vai'svdnara—SelJ  is  extensive.  The  Aka^sa  is  Extensive  , 
because  it  is  all -pervading.  And  because  you  meditate 
upon  it  as  endowed  with  the  quality  of  extensiveness  , 
therefore  you  are  extensive  in  offspring  in  the  shape  of 
sons,  grandsons  and  the  rest,— and  wealth,  in  the  shape 


of  gold  and  other  things.— (1) 

TEXT— ‘You  eat  food  and  see  what  is  dear.  One 
who  thus  meditates  upon  this  VaVsvdnara-Self  eats  food 
and  sees  what  is  dear  ;  and  there  is  Brahmic  glory  in  his 
family. — But  this  is  only  the  trunk  of  the  VaVsvdnara^ 
Self ;  and  your  trunk  would  have  been  shattered  if  you 


had  not  come  to  me.— (2) 

BHASYA— Btzf  this  is  only  the  Trtinfe i.e.,  the  middle 
position  of  the  body  of  Vcti^vdnara  the  term  sandeha 
being  derived  from  the  root  'dihV  signifying  conglomeration, 
and  the  body  being  a  conglomeration  of  flesh,  blood,  bones 
etc.,— it  is  called  'Sandeha\  Your  trunk  would  have  been 
shattered— torn  asunder,-  if  you  had  not  come  to  me.’— (2) 
End  of  Section  (15)  of  Discourse  V 
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Section  (16)  . 

Text  Then  he  said  to  Bniila'^A'svaiara^vi — *  O, 
descendant  of  Vyaghrapada,w\iB.tis  that  Self  on  which 
you  meditate  ‘  Water,  O  Revered  King’— he  said.— 
‘  This  that  you  meditate  upon  as  Self  is  that  Vaisva- 
nara-Self  which  is  'Wealth’;  hence  you  are  possessed 
of  wealth  and  bodily  strength.’— ( 1 ) 

BHASYA  He  said  to  Buiila-A'svatara'svi  etc., — - 

as  before.  This  VaimnaraSelf  is  ^  Wealth’,— in  the 
form  of  wealth ;  as  from  water,  proceeds  food,  and 
from  food,  wealth.  Hence  you  are  possessed  of  wealth — 
wealthy — and  of  bodily  strength, — the  strength  of  the  body 
being  dependent  upon  food. — (1) 

TEXT —  You  eat  food  and  see  what  is  dear.  One 
who  thus  meditates  upon  this  Vai%oanara^Self  food 
and  sees  what  is  dear  ;  and  there  is  Brahmic  glory  in  his 
family.  But  this  is  only  the  bladder  of  the  Self ;  and 
your  bladder  would  have  burst  if  you  had  not  come  to 
me.’ — -(2) 

BIIASYA  But  this  is  the  Bladder  of  the  V ai^vanara^ 
Self Bladder  being  the  place  where  urine  becomes 
collected,— yoizr  bladder  would  have  burst— hocome  torn- — if 
you  had  not  come  to  me’. — (2) 

End  of  Section  (16)  of  Discourse  V 


Section  (17) 

TEXT— He  said  to  Uddalaka-^Aruni—O,  Gautama  ! 
What  is  that  Self  on  which  you  meditate? The 
Earth,  ©  Revered  King’,  he  said.  ‘  This  that  you 
meditate  upon  as  Self  is  that  Fafs/ii;anara-Sc//  which 
is  firmness  ;  hence,  you  are  firm-— as  regards  offspring 
and  cattle.’ — (1 ) 

‘You  eat  food  and  see  what  is  dear.  One  who  thus 
meditates  upon  this  Vai'svanara-Self  eats  food  and 
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what  is  Jsar.  and  there  i*  Brehmie  jloty  “ 

But  this  is  only  the/sei  of  the  That  Self  ,  and  sour  te 
rould  have  faded  if  you  had  no.  cou..  to  me  -W) 

RWASYA— TAen  he  said  to  Uddalaha  etc.,  etc.  as 

tore  ii:0  ReueredKiuZ-lesuid.  / 

is  the  feet  of  Vai'soanara  ;  and  yoar  feet 
benumbed,  paralysed,— i/  yon  had  not  come  to  m  ■  . 

End  of  Section  (17)  of  Discourse  V 

Section  (18)  u 

TEXT-He  said  to  them-' All  of  you,  knowing  the 

T/  •/  -  t;.,? f differently  as  it  were,  eat  food. 

Vaiscanara-belj  mriereni  y  :„'„5rinva-Self  as  a 

one  who  meditates  upon  food  in 

whole,  composed  of  parts  and  /f  ,/  j  V 

•“  "Sit—" 

Low  this  Fai'soanarfl-Se//,-who  is  one  and  not  ^ 

differently  asitwere;  and  knowing  him  thus,  you  eot /o^v 

XLant  through  touching  its  different 

diverse  notions  regarding  it  (each  ‘VL  tLch- 

the  part  that  he  had  touched ;  and  as  none  of  them  had^touch 

ed  the  whole  elephant,  none  had  any  idea  oft  e  ^®P  ^  ^  _ 

a  whole  entity).  One  who  meditates  upon  this  Vaismnara 

sfutftuL  uomposud  ut  parts,  such  parts  as  the  Heaven 
1  H.S  W,  down  tu  the  Ear*  as  His  feet  He  ,s  p-adc,a- 

"i";  which  means  . hat  (u)  he  is  one  who  rs  kno^,  » 
The  physical  form  through  his  compound 
the  Heaven  as  his  head,  ending  with  the  Ear  a  ^ 

_or  (H  it  may  mean  diat  he  is  inferred  as  the  Eater  , 
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gard  to  the  organs  ;  or  (c)  that  he  exterfds  from  the 
Heaven  down  to  the  Earth;-or  (J)  ‘Prade'sa'  may  be  taken 
the  Heavenly  and  other  regions,  in  the 
A  4.U  flatteringly  described  in  the  scriptures 

and  the  Vaisvanara  is  of  the  same  size  as  all  these  ;-!:e)  in 
f  text,  this  Self  has  been  described  as  ‘prode'sa- 
matra  ,  in  Its  literal  sense,— namely,  of  the  same  size  as  the 
distance  between  the  Head  and  the  Chin  ;  but  this  is  not  the 
sense  inten  e  here  ;  as  is  clear  from  the  summing  up 
contained  in  the  next  text.  He  is  also  'Self -conscious  ’,-i.e. 
he  is  cognised  as  the  Individualised  Self  in  the  notion  of  ‘I’. 

1  his  IS  Vai'svanara, -in  the  sense  of  ‘  Vi'svan  naran 
nayati  ,  carries  all  men,  to  their  states  in  accordance  with 
heir  merit  and  demerit  ;-He,  the  All-self,  the  God  ;— 

‘  All  ’  in  the  sense  of  being 

_  All-Man  ,  being  the  Self  of  all, -or  he  may  be  'Vai%oanara' 

the^sense  that  He  is  treated  by  all  men  as  the  Individual- 
I ■'  meditaies  upon  this  Vaimnara-S elf 

f  and  the  rest, -in  all  beings! 

anirnate  and  inanimate  and  in  all  Selves,~Body,  Organs, 
®'',^Jntellect,-all  these  being  sometimes  spoken  of  as 

eati  tb  T  T  Vai'svanara 

eatsS  ^“"S®>-being  the  All-self,  He 

eats  the  food  (of  all)  ;  he  is  not  like  the  ignorant  man  who 

Lrelf^a)  ^  with  which  he  identifies 

the  Head  is  the 

Highly  Brilliant  , -the  Eye  is  the  ‘Multiform’, -the 
^  Diverse-coursed  Soul,’— the  Trunk 

«  the  Extensive’,-the  Bladder  is  ‘Wealth’,-the  Feet 

th!  G**  ^***®.^*'®®*  i®  the  Altar,  the  Hairs  are 

h  the  a’  Gsrhapatya  Fire,  the  Mind 
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BHASYA — “Why  is  it  so  (  as  described  above )  ?  ”  • 

Because  of  this  same  VaiiOdncifa-Self,  which  is  the 
subject-matter  of  the  section, — the  Head  itself  is  the 
‘Highly  Brilliant’,  the  Eye  is  the  Multiform,— the  Life-hreath 
is  the  Diverse-coursed  Soul, — -the  1  runk  is  the  Extensive, 
the  Bladder  is  Wealth  and  the  Earth  is  the  Feet.  Or  the 
whole  of  this  may  be  taken  as  an  injunctioii  ‘  of  medita¬ 
tion — the  sense  being  that  one  should  meditate  in  this 
manner.  The  text  proceeds  to  show  how ,  in  the  case 
of  the  hnower  of  the  Vai'svanara-Self ,  the  act  of  Eating 
constitutes  the  Agnihotra-offering  ;  of  this  Vai'svanara-Self, 
—who  is  the  eater,— the  chest  is  the  ^  (far, —because  it 
resembles  this  in  shape,— the  Hairs  are  the  Grass,— the 
hairs  are  seen  to  be  spread  over  the  chest,  just  as  grass 
is  seen  strewn  on  the  Altar, — the  Heart  is  the  Garhapatya- 

Fzrc,— because  the  Mind  is  taken  out  of  the  Heart  (just  as 

the  AnvShSryapacana  Fire  is  taken  out  of  the  Ahavaniya 
and  hence  is  close  to  it ;  hence  the  Mind  is  the  AnvahUrya- 
pacanaFire-,— the  Mouth  is  the  Ihavanlya  Fire as  like 
the  Ahavaniya  Fire,  the  Mouth  is  that  into  which  food  is 
thrown  in,  jusfhs  offerings  are  thrown  into  the  Ahavaniya- 

Fire.-m 

End  of  Section  (18)  of  Discourse  V 


Section  (19) 

TEXT— Thus  the  food  that  comes  first  should  be 
an  object  of  libation-offering.  So  that  when  he  offers 
the  first  libation,  he  should  offer  it  with  the  words 
‘Svaha’  to  ‘Prana’ ;  and  thereby  PrSna  becomes  satis¬ 
fied. — (1)  11. 

BHASYA — Thus, — such  being  the  case, — when  at  the 

time  oi  eating,  the  food  that  happens  to  come  first  for  the 
purpose  of  eating,— if  should  le  an  object  of  libation-offering, 
— i.  e.  it  should  be  offered  as  a  libation.  As  it  is  only  the 
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accomplishment  of  the  as  a  complete  whole 

is  meant  to  be  represented  here,  the  detailed  procedure 
of  the  A^nihotra  finds  no  place  here.-— When  the  eater 
offers  the  first  libation^ — how  should  he  offer  it  ? 

Answer — He  should  offer  it  with  the  words  ^Svaha^  to 
Prana, — i.e.  with  this  mantra  ;  and  as  the  term  'libation^ 
has  been  used,  only  that  quantity  of  food  should  be  put 
into  the  mouth  as  is  offered  in  libations. — By  this  offering. 
Prana  becomes  satisfied. — (1) 

TEXT— Prana ,  being  satisfied,  the  Eye  becomes 
satisfied the  Eye  being  satisfied,  the  Sun  becomes 
satisfied  ;  the  Sun  being  satisfied,  the  Heaven  becomes 
satisfied  ;  the  Heaven  being  satisfied,  whatever  is  under 
the  Heaven  and  under  the  Sun  becomes  satisfied  ;  and 
through  the  satisfaction  thereof,  he  himself  becomes 
satisfied also  with  offspring,  cattle,  food,  bright¬ 
ness  (boldness),  and  Brahmic  glory. — (2) 

BFlASYA — On  Prana  being  satisfied^  the  Eye  becomes 
satisfied:  the  Eye,  the  Sun,  and  the  Heaven^—ali  this 
becomes  satisfied, — as  all  whatever  else  is  und^pie  Heaven 
and  the  Sun, — as  their  lord  and  master, — becomes  satisfied; 
^ud  through  the  satisfaction  thereof  ^  he — the  £ater  himself 
also  becomes  satisfied  ; — all  this  is  quite  perceptible.  And 
further,  he  becomes  satisfied  'with  offspring  and  the  rest 
also.  The  term  ‘tejas’  stands  for  brightness,  effulgence,— 
or  it  may  mean  boldness Brahmic  Glory,  is  glory  due 
to  the  proper  aocomplishment;of  character  and  learning.— (2) 
End  of  Section  (19)  of  Discourse  V 

Section  (20) 

TEXT— Then,  when  he  offers  the  second  libation, 
he  should  offer  it  with  the  words  ‘Svaha’  to  ‘Vyana’ ; 
when^Vyana  becomes  satisfied. — (1) 
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ana  being  satisfied,  the  Ear  becomes  satis- 
I  the  Ear  being  satisfied,  the  Moon  becomes 
;  on  the  Moon  being  satisfied,  the  Quarters 
satisfied;  on  the  Quarters  being  satisfied, 
5r  is  under  the  Moon  and  the  Quarters  becomes 
I  ;  through  the  satisfaction  thereof,  he  himself 
5  satisfied  ;  also  with  offspring,  cattle,  food, 
jss  and  Brahmic  glory.— (2) 

End  of  Section  (20)  of  Discourse  V 


Section  (21) 

ST— Then,  when  he  offers  the  third  libation,  he 
3ffer  it  with  the  worlds— Svaha^  to  ^Apana’;  when 
becomes  satisfied on  being  satisfied, 

becomes  satisfied  ; — on  Speech  being  satisfied, 
comes  satisfied; — on  Fire  bein^  Satisfied,  the 
becomes  satisfied on  Earth  bdfog  satisfied, 
er  is  under  the  Earth  and  the  Fire  becomes 
d  ; — through  the  satisfaction  thereof,  he  becomes 
d  ;  also  with  offspring,  cattle,  food,  brightness 
ahmic  Glory. — (1) 

End  of  Section  (21)  of  Discourse  V 


Section  (22) 

XT— When  he  offers  the  fourth  libation,  he 
offer  it  with  the  words  ^Sv^ha^  to  ^Samana^  ;  when 
becomes  satisfied. — (1) 

I  Samana  being  satisfied,  the  Mind  becomes 
)d  ;  bii  Mind  being  satisfied,  becomes 

id  ; — on  Parjanya  being  satisfied,  Lightning  be- 
satisfied  ;  on  Lightning  being  satisfied,  what 
under  Lightning  and  Parjanya  become  s  satisfied ; 

I  gh  the  satisfaction  thereof,  he  becomes  satisfied. 
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also  with  offspring,  cattle,  food,  brightness  and  Brahmic 
Glory.— (2) 

End  of  Section  (22)  of  Discourse  V 
Section  (23) 

TEXT — When  he  offers  the  fifth  libation,  he  should 
offer  it  with  the  words  'Svaha^  to  ^Udana’  ;  when  Uaana 
becomes  satisfied. — (1) 

On  Udana  being  satisfied,  the  Skin  becomes  satis¬ 
fied  on  the  Skin  being  satisfied,  Air  becomes  satisfied ; 
—on  the  Air  being  satisfied,  Aka'sa  becomes  satisfied  ; — 
On  Aka'sa  heing  satisfied,  whatever  is  under  and 
Akn%a  becomes  satisfied  through  the  satisfaction 
thereof,  he  becomes  satisfied  ;  also  with  offspringi 
cattle,  food,  brightness  and  Brahmic  Glory.— (2) 

BHASYA— IF/zen  he  makes  the  second^  third,  Jourth^ 
/z/t/i  o//erzng  etc.,  etc.,  all  which  is  exactly  alik^—|l -2 
[  This  is  the  only  Bhasya  on  Section  XX  to  XXIII 
End  of  Section  (23)  of  Discourse  V 

Section  (24)  ' 

TEXT — If,  without  knowing  this,  one  offers  the 
i4gm7iofr<2,  it  would  be  just  like  a  man  removing  the  live 
embers  and  pouring  the  libation  on  dead  ashes.— ( 1 ) 

BHASYA — If  any  one,  without  knowing  the  above- 
described  PA  iZosopAy  o/  iAe  VaVsvanara,  were  to  perform 
the  well-known  Agnihotra, — this  Agnihotra-offering  would  be 
like  a  man  removing  the  live  embers —iit  for  being  the 
recipient  of  the  libations, — and  pouring  the  libation  on  dead 
fls Acs— which  are  not  the  right  place  for  pouring  the  libation. 
This  would  be  useless  in  comparison  with  th.Gi  A gnihotr a- 
offering  made  by  the  person  knowing  the  VaVsvanara.  By 
deprecating  the  well-known  Agnihotra,  the  text  means  to 
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eulogise  the  A&nihotra-ofjerini  made'  by  one  who  knows 
the  V ai'so^nara. — (1) 

'I'EXT— But  if  one  knowing  this  offers  the  Agnihotra, 
his  lihation  falls  upon  all  regions,  all  beings  and  all 
selves.— (2) 

BHASYA— For  this  reason,  this  is  a  specially  qualified 
/tjIniAoirfl  ;--How? — ^Now,  i/  one  knowing  this  offers  the 
Agnihotra — of  him,  who  knows  the  Philosophy  of  VaiivS- 
nar«  as  described  above,— the  libations  become  offered  on 

all  regions  etc.,  etc., -the  meaning  of  all  which  has  been 

already  explained  (in  connection  with  the  eating  of  food) ; 
us  ‘  pouring  libation  ’  and  ‘  eating  of  food  ’  serve  the  same 
purpose  (in  this  context).  (2) 

I’FXT— Just  as  Reed-cotton  thrown  on  the  Fire  is 
burnlup.  so  a,o  burnt  up  dl  the  eviU  of  one  who 

knowing  this  thus  offers  the  ^gmWra.— (3) 

_ Further,  just  as  the  cotton  of  the  Reed-plant 

wheT^n  on  the  Fire,-heeon:es  hnrnt  ap-quicUy.-euen 
.s-o  are  hnrnt  up  all  the  euik-known  by  the  name  of  merit  and 
tiemerit  ’—without  any  exception, --all  that  had  become 

gathered  through  several  births  and 

come  into  existence  prior  to  and  along  with  the  knowledg 
(of  FaiSuSnara),— of  the  man  who  knows  the  Vaisoamra, 
of  All  the  Eater  of  all  Food  ;  the  only  evil  left 

tlSMudboAarto  which  .ho  birth  of  .ho  presoot 
L  J  k  ,4  K^n  due  -  this  last  evil  is  not  burnt  up,  because 
^.W^  .wU^ooo  shot,  its  offocs  huvo  olroadp 
bigu^ooppoor. -All  this  happens  to  one  who  knowing 

this  otters  the  A«nil.oiro,-..o.oa»tooA-U) 

"/■^UrvlisV^uara-Solf.  To '.his  end  there  is 
»l*e  following  verse  (4) 

C.  U.  19 
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BHASYA““If  such  a  person  were  to  offer  the  remnant 
of  his  food  to  the  Canidla^ — who  does  not  deserve  to 
receive  it — and  thus  make  an  offering  which  is  forbidden, 
—even  so  this  would  be  an  offering  to  the  Vai^vanarnSeli — 
in  the  Candala’s  body  ;  and  the  act  would  not  be  sinful. 
By  saying  this,  the  Philosophy  is  meant  to  be  eulogised. 
To  this  end.  i.  e,  in  praise  of  the  Philosophy,- — there  is 
the  following  Manfra-text.— (4) 

TEXT—*  As  here,  hungry  Children  wait  upon  the 
Mother,  so  do  all  Beings  wait  upon  the  Agnihotra. — 
Yea,  they  wait  upon  the  Agnihotra.'— (5) 

BHASYA— As  in  this  world,  hungry  children  wait  upon 
the  Mother,  when  will  our  mother  give  us  food  — so  Jo 
dl  Bemgs— that  cat  food,— wait  upon  the  Agnihotra,— I  e. 
Mting  of  the  man  who  knows  this — *  when  will  he  eat  ? 
that  is,  the  whole  universe  becomes  satisfied  by  the  eating 
of^the  man  knowing  this.  The  repetition  is  meant  to 
indicate  the  end  of  the  Discourse. 

End  of  Section  (24)  of  Discourse  V 
End  of  Discourse  V. 


DISCOURSE  VI 
PHILOSOPHY  OF  BEING 
Section  (1) 

TEXT — '  Harih  OmU  There  lived  one  S'vetaketu- 
Aruneya,  His  father  said  to  him — ‘  O  S^vetaketu,  live 
the  life  of  the  Religious  Student;  verily,  my  boy,  no 
one  in  our  family  has  ever  been  unlearned  and  hence 
Brahmana  only  in  name.  * — (1) 

BHASYA — There  lived  one  S^veiaketu-Aruneya.  The 
connection  of  the  present  Discourse  with  what  has  gone 
before  is  as  follows  : — It  has  been  declared  (under  III.  xiv.  1) 
that  ‘  All  this  is  Brahman^  and  one  should  calmly  meditate 
upon  it  as  the  source,  the  substratum  and  the  final 
absorj^ent  of  all’.  Now,  it  has  to  be  explained  how  this 
whole  universe  proceeds  from,  subsists  in  and  becomes 
absorbed  (or  merged)  into,  that  Brahman^  Then,  later  on, 
it  has  been  declared  ( under  V.  xxiv.  2 )  that  ‘when  the 
knowing  man  has  eaten,  the  whole  universe  -becomes 
satisfied  — now,  this  also  is  possible  only  if  the  Self  is  one 
only  in  all  beings,— and  not  if  there  are  diverse  selves.— 
Now,  the  present,  Sixths  Discourse  starts  to  show  how  it  is 
only  one  Self  in  all  beings.— The  story  relating  to  the  father 
and  son  has  been  introduced  for  the  purpose  of  indicating 
the  great  importance  of  the  Philosophy  dealt  with. 

S'vetaketu — by  name  ; — ‘  ha  ’  implies  that  the  story  is 
well  known  ; — Aruneya^ — the  grandson  of  Aruna—\xvcd — 
was.— His  father  Aruni,  thinking  this  son  of  his  to  be  a  fit 
person  to  receive  the  teaching, — ^and  noticing  that  the  time 
for  his  initiation  was  passing, — said  to  him — ‘O  S^Vetaketa^ 
go  to  a  teacher  who  is  fit  for  our  family,  and  live  the  life  of 
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the  Religious  Student ;  it  is  not  fit  and  proper,  my  boy,  tl 
any  one  of  our  family  should  be  unlearned — should  r 
study,  and  hence  a  Brahmana  only  in  name, — i.  e.  one  w 
only  points  to  the  Brahmanas  to  whom  he  is  related,  a 
is  not  himself  like  a  Brahmana.  ’ — (1) 

TEXT — Having  gone  when  twelve  years  old,  1 
came  back  when  he  was  twenty-four  years  old,  havii 
studied  all  the  Vedas,  highly— conceited,  regarding  hii 
self  a  great  scholar,  and  arrogant.  His  father  said 
him—'  0  S'oetaketa,  since  thou  art  so  highly-conceite 
regarding  thyself  as  a  great  scholar  and  arrogant,  did 
thou  ask  for  that  teaching.’— (2) 

BHASYA— From  what  follows  it  seems  that  the 
himself  went  abroad  after  the  conversation  ;  as 
fully  qualified  himself  he  did  not  initiate  his  sc 
the  life  of  :the  Religious  Student).— When  he  was 
as  above  by  his  father,  S'vetaketu,  when  twelve  ye&,,,r 
approached  the  teacher  (and  becoming  initiated  by  him 
and  by  the  time  he  was  twenty  Jour  years  old,  he  ha 
studied  all  the  four  Vedas,  and  understood  their  meaning 
and  being  highly -conceited, — i.  e.  not  thinking  any  on 
to  be  equal  to  himseV, -regarding  himself  a  great  schola, 
-one  who  is  prone  to  think  himself  to  be  a  grea 
scholar -arrogant, -not  endowed  with  humility,— cam« 
back— home.  Finding  his  son  so  unlike  himself  ii 

character,  arrogant  and  conceited,  the  father  said  t< 

rZrd-  ^i6hly  conceited 

regarding  thyself  a  great  scholar  and  urroganf, -what  is  th« 

exceptional  thing  thou  hast  obtained  from  thy  teacher  ' 

Didst  fAouas^f/ietoaclLer /or  fAaffeacAfng-that  which  car 


Supreme  Brahman  ?  ’.—(2) 

mheard  become! 

heard,  the  nnthought-of  hecomes  thought  of  and  the 


nil- 
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known  becomes  known  ?  ’ — ‘  What  is  that  teaching, 
Sir,?— (3) 

BHASYA — ^The  father  specified  the  teaching — ‘  that 
teaching  through  which  when  heard,'  other  things  even 
nnheafd ,  hecovne  heard , — the  unthoii^ht-of  what  has  never 
been  considered, — becomes  thought  of, — duly  considered, 
the  unknown — what  is  not  definitely  known — becomes  known 
— definitely  known. 

What  is  learnt  from  this  story  is  that  even  after  having 
read  all  the  Vedas  and  learnt  all  else  that  there  is  to  be 
learnt, — until  one  knows  and  understands  the  essense  of  the 
Self,— his  main  purpose  in  life  remains  unfulfilled. 

Having  heard  the  wonderful  assertion  made  by  his 
father,  he  said — *  Sir,  what  is  that  teaching  ?  this  what 
he  says  regarding  one  thing  becoming  known  by  the 
knowledge  of  another  thing  is  too  strange  to  be  ^believed  , 
—thinking  thus,  the  son  puts  the  question—  In  what 
manner  does  that  teaching  proceed  ?  ’. — (3) 

TEXT — ‘  My  Boy,  just  as  through  a  clod  of  day, 
all  that  is  made  of  clay  would  become  known ;  all 
products  being  due  to  words,  a  mere  name;  the  clay 
alone  is  real.  ’ — (4) 

BHASYA — Listen  how  that  teaching  proceeds,  my  Boy: 
— Just  as  in  the  ordinary  world,  though  a  single  clod  of 
clay, — as  the  material  cause  of  all  such  things  as  the 
Bracelet,  the  Jar  and  the  like,— being  known,  all  else  that 
is  made  of  clay— products  of  clay— would  become  known. 

Question  : — "  How  can  the  knowledge  of  the  Material 
cause,  Clay,  bring  the  knowledge  of  its  products,  which  arc 
totdly  different  things? 

.idnswcr :— This  does  not  affect  our  position.  Because 
the  product— (effect)  is  non-different  from  its  (material) 
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You  .to  .he 

T^'T*';TefStl°rs;n.e.hing.e.elly  .liltere...  fr . 

tci  Af:lTrofto.,hewevee..h.erree.  .. 

entirely  difterenltrorete  cause. 

Q.erti.e:-“How  .hen  J'"™  (S';  • 

world  as  ‘  thi.  ia  the  cause,  and  that  ..a  e  le  • 

„.„e;  dre  «rn.  ;"=7"f;;j;”Xy."‘ddelu.n" 
'.i;L“r.lSt"^nerealen.i.y.n.he  shape  .he 

'^eS,  i.  exists  in  nanre  only  tong  hasedupu.. 

reality  the  Clay  is  the  only  real  thing. 

tvxT— ‘My  Boy,  just  as  through  a  single  ingot  of 

eeld^mai™  made  of  gold  would  become 
Product  beiug  due  to  words,  a  mere  name  ,  g 

alone  is  real’. — (5) 

WllQYA— My  hoy,  just  as  by  a  single  ingoJ-lunip  uf 
M-all'ihct  is  made  of  ^old,-snch  as  arm-let  crown, 
bracelet  and  the  like-uiould  become  knom.-Betnit  «/«e 
words  etc.,  etc., — as  before.  (5) 

TEXT— ‘My  Boy,  just  as  through  a  tingle  nail- 
clipper,  all  that  is  made  of  iron  would  become  known.- 
all  Product  being  due  to  words,  a  mere  name  ;  the  iron 
alone  being  real— Such,  my  boy,  is  that  Teaching  .  ■"(  ) 
BHASYA— ‘My  Boy,  just  as  throuih  a  single  mil-cUpper, 

—which  stands  here  as  representing  a  lump  of  iron.—a” 
that  is  made  of  iron  .-everything  that  is  made  of  ironpWwW 
become  known:-The  rest  is  as  before.-The  shaker  ha. 

made  use  of  several  illustrative  examples  for  the  purpose 

of  including  all  the  endless  things  meant  to  be  illustrated. 
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ana  also  for  ihc  purpose  of  strengthening  the  conviction. 
Such ,  my  Boy,  is  the  Teaching  I  spoke  of  to  you.  (0) 

1‘EXT— ‘Surely,  those  Revered  Ones  did  not  know 

this  ;  if  they  had  known  it,  why  should  not  they  have 
taught  it  to  me  ?  You,  Respected  Sir  ;  teach  it  to  me. 

•  So  be  it,  my  dear,’— he  said.— (7) 

HHASYA— When  the  father  had  said  this,  the  other 
said— ‘Surely’,  the  Revered  Ones— my  respected  teachers 
did  not  know  f /n-s,-what  you  have  told  me  it  was  not  known 
to  them;  if  they  had  known  it^Ais 
not  they  have  taught  it  to  me  ?-l  who  was 
devoted  and  obedient  ?  And  this  fact  remains  that  they 
did  not  teach  it  to  me  ;-hence.  I  think  that  tW  did  not 
know  it.-Though  the  teacher  s  inferiority 
have  been  spoken  of , -yet  he  spoke  of  it  because  he  was 
afraid  of  being  again  sent  to  the  house  of  the  same  teacher 
—  Hence,  Respected  Sir,  teach  it  to  me  teach  meth 
subject  of  philosophy-the  knowledge  whereof  would  bring 
to  me  Omniscience.’  The  father  said.—  Be  it  so.  my  dear. 

-m  ^  ... 

End  of  Section  (1 )  of  Discourse  V I 


Section  (2) 

TEXT— In  the  beginning,  my  dear,  this  was  Being 
only,— one,  without  a  second.— Some  say  that,  m  the 
beginning,  this  was  Non-being,  only  one,  without  a 

seiC0tid.  "Pwm  that  Noa-heinl  sprang  Being*  \  ) 

BHASY  A— Being  only— the  term  ‘Being’  stands  for  that 
entity  which  is  mere  esse, — subtile,  undefinable,  ® 

ing.  one,  taintless,  impartite,  consciousness,  as  understood 

from  the  Vedma4exts.  The  particle  eva  only  ,  serves  to 

«5fnphasisc  the  statement* 


2% 
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Questioji’--^^  What  is  to  be  understood  from  this  ?  ’’ 
Answer — What  is  understood  is  that  'this  universe 
which  with  its  names,  forms  and  activities,  is  perceived 
as  a  modified  product, — was  Being  only^ ;  such  is  the 
connection  of  the  word  ‘was’. — 

Question — “  When  was  this  Being  only  ?  ” 

Answer — In  the  beginning, — i.e.,  prior  to  the  birth  of 
the  universe. 

Question — Is  not  this  Being  there  now,  at  the  present 
time, — that  it  has  been  qualified — as  Being  so  in  the 
heginningV^ 

Answer — Not  so, — “Then  why  the  qualification  (in 
the  beginning )  ?” — What  is  meant  is  that  even  now,  at  the 
present  moment,  it  is  Being,  but  it  is  accompanied  by  differ* 
entiation  of  Name  and  Form, — the  object  of  the  idea  of  the 
term  ‘this’,  and  as  such  it  becomes  this.  Before  birth — 
in  the  beginning,— howevGr,  it  was  answerable  onljr  to’  the 
idea  and  term  ‘Being’  ;  hence  it  is  emphasised  that  ‘  in  the 
beginning  this  was  Being  only  \  Before  its  birth,  no:ob}ect 
can  be  apprehended  as  being  such  and  such  in  name,  or 
having  such  and  such  a  form  ;  it  is  exactly  as  during  the 
time  of  deep  sleep.  What  is  meant  is  that  immediately 
on  waking  from  deep  sleep,  all  that  one  is  conscious  of 
is  mere  existence  (of  things),  while  during  deep  sleep,  he 
is  conscious  of  Being  alone  as  the  only  entity  ;  and  so  also 
in  the  beginning— hei ore  the  birth  of  the  universe. 

It  is  just  as  all  this  is  spoken  of  in  the  ordinary  world. 
In  the  morning,  one  sees  the  potter  spreading  out  clay  for 
making  the  jar  and  other  things, — and  then  having  gone 
away  to  another  village,  and  returning  in  the  afternoon, 
secs  in  the  same  place,  many  products  in  the  shape  of  jars, 
saucers  and  other  articles,  all  of  diverse  kinds.— One  says 
that  all  this,  jar,  saucer  and  the  rest,  was,  in  the  morning, 
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i.  is  'in  fte  »« 

„ly,  is  tJ»t  even  .n  J,  ^  ._„k.l  is  aemed 

Wme  someimS  eU  ^  that- ‘Just  «  ■» 

by  this  negation  is  th  Y  ^p^^rt  from 

ing  of  the  iat  and  o*e,  f„„ 

&trdTthees,-.in^Ke- 

heacc  it  IS  loithoat  a  secon  .  Vai'sesika  also 

Ohjeclion:-^'  Ve  n 

things  -  itTutlt  ht  Ued  to  -h. 

term  being  exists  §  expressions  as 

Action’,  and  so ^oA  .  ^  ^ 

^nsnJci-  -— 1'^'^®’  say  the  FaiSSsi^as ;  as 

ofthe^product  It  auct  is 

their  doctrine  is  tha  -^-ent  the  view  that  before 

non.existent’,— nor  do  .  entity,  ‘  one  without  a 

production  there  was  a  what  is  spoken  of 

second.’-From  all  this  ir 

in  the  text,  through  the  ^iff^.ent  from, 

is  a  cause,  in  the  shape  of 

tbe  ‘  Existence  ^  aetermining  the  exact  nature 

In  regard  to  this  su^e  yai'^gikas  have  asserted, 

,  of  thc  onlityb«foroJ»ta^;^>'^j  Aings,  that  "B.fo~  it= 

when  determining  rih^in^ _ ie.,  mere  negation  of 

birth,  t/iisnniverse  the  Bauddhas  hold 
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only  reality ;  and  this  ‘Non-Being’  is  not  regarded  by  them 
as  some  other  entity,  which  is  contrary  to  ‘Being’ ; — as 
has  been  assumed  by  the  Naiyayikas  according  to  whom, 
‘  Being  ’  is  an  entity  which  is  apprehended  as  it  exists,  and 
that  which  is  apprehended  as  contrary  to  this  is  ‘  Non- 
Being  — both  being  equally  real  entities  (one  positive  and 
the  other  negative). 


Objection  : —  ‘  The  Vaiiesikas  also  hold  the  view  that 
before  its  birth,  this  universe  was  mere  negation  of  Being. 
—As  to  the  question  ‘How  did  this  exist  before  its  birth  ?  ’ 
—The  answer  provided  by  them  is  that  ‘it  was  Non-Being, 
one,  loff  Aoiz/ a  second’,  where  the  thing  spoken  of  is  clearly 
related  to  a  particular  point  of  time  (  ‘before  birth’  )  ;  and 
they  also  declare  its  being  without  a  second,  (and  all  this 
makes  clear  that  this  thing  must  be  a  positive  entity).” 

Answer  :~Trne  ;  but  such  an  opinion  is  right  for  those 

who  posit  merely  a  negation  o/flizngs  (and  do  not  admit  of 

any  positive  entity).  In  fact,  the  opinion  that  there  is  ‘non 
^rson  holding  this  opinion  would  himself  have  to  Be 

his  bTh-~R^T  ^^fore 

showfl,  I-  •  there  is  no  evidence  to 

show  that  prior  to  birth  there  was  negation  oj  Being  ;  so 

Birth  i-r*;  **  assumption  that  “Before 

Objection  What  is  denoted  by  the  word  is  the 

■~«>i..gl«»s„d(h„c)  wrong,  invalid" 
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Answer  This  does  not  vitiate  our  position ;  because 
what  the  sentence  asserts  is  the  cessation  (neption)  of 
the  apprehension  of  ‘Being’.  The  terrn  Being  is  denota¬ 
tive  of  a  posificc  generic  entity,  and  the  other  two  terms 
‘,„e’  and  \vithont  a  second'  are  co-ordinated  with  ^(qualify) 
the  lenn  ‘Being’ ;  so  also  the  term  this  and  was  (in  the 
sentence  ‘this  was  non-being’).  In  this  sentence  expressing 
the  Being  (positive  entity),  the  negative  non  as  een 
introduced :  and  being  thus  introduce  ,  it  serves,  on 
the  basis  of  the  positive  sentence  itself,  etc  preclude,  from 
the  positive  connotation  of  the  sentence,  t  c  i  ea  re  a  mg 
to  that  positive  connotation,--in  the  form  Being  , 
unthout  a  second';  just  in  the  same  way  as  Ae  man 
on  the  horse,  while  resting  on  the  horse  itself  turns 
its  face  away  from  the  thing  standing  before  it  1^ 
sentence  thus  does  not  corinote  mere  ne^aUon  ^ 

Hence*  we  conclude  that  the  sentence,  this  was  non-Bemg 
%  .  ♦.  *  Ufae  used  only  for  the  purpose  or 

«r«r.g  notion  that  might  ba  aatertamad 

llv  Sola  It  is  only  ater  the  wrong  notion  has  h^ 
axpreased  that  it  can  be  denied  (in  the  ne*.  ««)i 
way  the  sentence  ‘this  was  non-l^ing  serve 
rXl  purpose;  and  hence  it,  becomes  estabhshjl  that 
it  is  a  Vedic  assertion  and  fully  authoritative  ;  and  there 
is  no  force  in  the  objection  that  has  been 
From  this  Non-Being.-the  negative  of  all 
Beinjl’.— The  form  jayafa’  (without  the  initial  a)  is  a 

Vedic  anomaly.— (1)  , ,  .  ,  „„  j---  ?’__said 

TEXT— ‘But  how  could  tt  be  so,  my  dear 

he  —‘How  could  Being  be  born  from  Non-Bemg?  m 
fact,  this  was  Being  only,  in  the  beginning,  one,  without 

BHASY A— Having  set  forth  the  wrong  view  pro 
pounded  by  the  MahSvainaiika  ( Nihihst-Buadd/ia ),  he 
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proceeds  to  reject  it :  Bat  how, — with  what  proofs— deat^ 
could  it  be  so  ?  How  could  it  be  possible  that  Bein^  skmild 
be  born  from  Non-Being  1  The  meaning  is  that  there  can 
be  no  proof  or  reason  for  such  a  view.  It  is  true  that  the 
sprout  is  seen  to  appear  only  after  the  seed  has  [>een 
destroyed.  But  even  this  instance  would  not  he  cornpalihlc 
with  the  doctrine  that  ‘it  is  from  Negation  alone  that 
things  are  produced’.— “How  so  As  a  matter  o!  fact, 
the  constituents  of  the  seed,  which  occupy  the  space  that 
had  been  occupied  by  the  seed,  continue  -‘to  sul>sist  in  the 


sprout ;  and  there  is  no  destruction  of  those  constituents 
on  the  birth  of  the  sprout.  As  for  the  entity  in  the  shat>e 
of  the  seed  itself  (which  ceases  to  exist),  the  Nihilisis 
do  not  admit  of  any  such  positive  entity,  apart  from  the 
constituents  of  the  seed,  as  these  would  be  destroyc<l 
on  the  birth  of  the  sprout ;  if  there  is  such  a  positiiriisi^ntily 
apart  from  the  constituents,— then  this  goes  against  ih^ir 
doctrine  (that  there  is  no  positive  entity). — It  nhghi  he 
argued  that  what  is  destroyed,  on  the  birth  of  the  sprout, 
is  the  shape  and  form  of  the  seed,  the  existence  whereof 
b  admitted  (by  the  Nihilist),  as  due  to  Illusion’’. -But  what 
is  this ///irszon  ?  Is  it  positive  or  negative?  If  it  is 
tive,  then  there  is  no  corroborative  instance  possible  (in 
support  of  the  view  that  the  positive  entity  is  produced 
from  a  negative  entity ;  and  illusion  itself  being  a  non* 
ratity,  it  cannot  prove  the  existence  of  the  seed— 
^andagiri).  If ,  on  the  other  hand,  the  illusion  is  posUhe^ 
then  there  is  no  ground  for  the  notion  that  the  sprout  has 
grown  out  of  negation  ;  because,  the  sprout  is  actually  pro¬ 
duced  out  of  the  constituent  elements  of  the  seed  (which, 
ex-hypothesi,  is  a  positive  entity  based  upon  illusion,  which 
Itself  IS  a  positive  entity,  ex-hypothesi). 

:ltmightbe  argued  that  “the  constituents  also  of  the 
seed  are  destroyed  on  the  birth  of  the  sprout”. —But  what 
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has  been  said  in  regard  to  the  seed  applies,  with  equal 
force,  to  its  constituents  also.  That  is,  just  as,  according 
to  the  Nihilists,  there  is  no  positive  composite  whole  in 
the  shape  of  the  seed, — so  also  the  constituents  cannot  be 
positive  entities  ;  and  if  these  are  not  positive  entities,  then 
there  can  be  no  destruction  of  them.  Thus,  inasmuch 
as  the  constituents  of  the  seed  also  have  their  own  subtler 
constituents,  and  these  latter  again  have  their  own,  still 
subtler  constituents,  and  so  on,  there  being  an  infinite 
8*A»  of  constituent  elements, — there  is  no  possibility  of 
dditlr’uction  (total  annihilation)  in  any  case,  and  as,  all 
through  this  infinite  scries  of  constituents,  there  runs  the 
notion  of  their  being  ‘Beings’  (positive  entities), — there  is 
no  cessation  of  ibis  ‘existence’  (character  of  ‘being’) ;  so 
that  the  Theory  of  the  Positivist  Upholders  of  ‘positive 
lieings’,  that  ‘Being  (entity)  is  produced  from  Being’, 
l>e€omes  established.  As  for  the  upholders  of  Non-Beings’, 
there  is  no  instance  to  show  that  Being  (Entity)  is  produced 
frt>m  Non-being  (Non-Enlity).  As  for  the  Positivists,  there 
is  the  well-known  instance  of  the  jar  (an  entity)  being 
produced  from  the  Clay  (also  an  entity) ;  which  is  clear 
from  the  fact  that  the  jar  is  there  when  the  clay  is  there, 
and  it  is  not  there  when  there  is  no  clay. — If  the  jar  were 
to  he  produced  out  of  Negation,  then  it  would  not  be 
necessary  for  the  man  desirous  of  making  the  jar  to  seek 
for  Clay.  It  would  be  possible  too,  in  that  case,  for  the  jar 
and  other  object|*%o  he  conceived  and  spoken  of  as 
negations  (non-entities).  But  neither  of  these  two  contin¬ 
gencies  happens.  Hence,  we  conclude  that  it  is  not  true 
that  ‘Being  is  produced  from  Non-Being’. 

Some  people  have  held  the  following  view  ; — “It  is  the 
idea  of  the  Clay  which  is  the  cause  (source)  of  the  idea  of 
the  jar  ;  so  that  it  is  the  idea  of  the  Clay  which  is  the 
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cause  of  the  idea  of  the  jar,  and  there  is  no  such  real 
entity  as  the  clay  or  the  jar.” 

But  even  so  it  would  be  an  existing  (positive)  u/ca  of 
the  clay  which  would  be  the  cause  of  the  exisHn^  (positive) 
idea  of  the  jar  ;  and  so  there  is  no  production  <»f  Bein^  from 
Non-Bein^- 

Says  the  opponent. — ^“What  we  mean  is  that  between 
the  idea  of  the  clay  and  the  idea  of  the  jar,  which  appear  to 
stand  in  the  relation  of  cause  and  effect,  there  is  only 
immediate  sequence,  and  not  the  actual  relation  of  cause  and 
effect.” 

This  also  is  not  right.  In  support  of  this  immediate 
sequence  of  ideas,  the  Nihilists  can  have  no  corroborative 
instance  in  the  external  world  (as  being  purely  internal). 

It  is  on  account  of  all  this  that  the  father  said — “How 
could  it  be  so,  my  dear  ?”  That  is,  in  what  way  could  Being 
be  produced  from  Non-Being  ?  The  meaning  is  that  there 
is  no  instance  of  Being  (Entity)  being  ever  produced  from 
Non-Being  (Non-Entity). 

Having  thus  demolished  the  doctrine  of  the  Negativist 
(Nihilist),  he  sums  up  by  saying— 7n/<icf,  there  was  Bcin^ 
only,  in  the  heiinnin^’, — wherein  is  contained  the  affirmation 
of  his  own  doctrine  as  fully  established. 

Says  the  opponent — “For  the  Positivist  also  (who  holds 
that  Being  is  produced  out  of  Being),  there  is  no  corrtjbora- 
tive  instance  available  ;  because  we  do  not  see  a  jar  being 
produced  out  of  another  jar.” 

True,  it  is  so  ;  one  Being  or  Entity  is  not  produced 
from  another  Entity ;  it  is  the  same  Entity  that  appears 
and  subsists  in  another  form ;  as  for  instance,  when  the 
becomes  coiled  up,  or  when  the  clay  appears  in  the 
diverse  forms  of  dust,  clod,  jar,  potsheds  and  so  forth. 
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Says  the  opponent — “If  that  is  so,  and  it  is  the  one 
and  the  same  Being  that  appears  in  various  forms  and 
conditions,  then,  how  is  it  that  it  is  asserted  (as  in  the 
text)  that  ‘it  existed  before  bein^  born’  ?  ” 

Answer  Apparently  it  was  not  heardthy  you  when  it 
was  pointed  out  hy  us  (in  the  beginning  of  the  Bhasya  on 
text  1  above)  that  what  is  intended  by  the  sentence  ‘In  the 
beginning  this  was  Being  only’  is  the  emphasising  of  the 
positive  character  of  the  product  denoted  by  the  word  ‘this’ 
(i.  e.  the  Universe). 

“In  that  case,  it  comes  to  this  that  before  it  was  pro¬ 
duced,  the  product  denoted  by  ‘this’  was  Non-being  (Non- 
cntiiy);'iiW  now'  (after  being  produced)  it  has  come  into 
existence  (on  production). 

Not  so,  tis  a  matter  of  fact  it  is  only  the  Being  or  Entity 
thill  comes  to  subsist  and  be  -.spoken  of  as  ‘this’ ;  just  as 
it  is  Clay  itself  that  comes  to  subsist  and  be  spoken  of  as 
‘clod’,  ‘jar’  and  so  forth. 

“just  as  the  clay  is  an  entity,  so  are  the  clod  and  jar 
etc.  etc.,  iilso  ;  because  these  latter  also,  like  the  former, 
arc  cognised  as ‘entity’ (Being).  And  yet,  as  the  product 
is  the  object  of  cognition  other  than  the  cognition  of  its 
cause,  the  product  must  be  an  entity  different  from  the 
‘Being’  (its  cause) ;  just  as  the  cow  is  different  from  the 
horse  (liccause  it  is  the  object  of  a  cognition  different  from 
the  cognition  of  the  horse).’’ 


Not  so  *,  because  though  among  the  products  clod,  jar 
and  the  rest,— there  is  mutual  difference,  yet  the  cWactcr 
of  being  ‘clay’  pervades  equally  over  all  of  them.  Though 
the  jar  is  different  (and  separable)  from  the  clod,  and  the 
clod  is  different  (and  separable)  from  the  jar^yet  neither 
the  clod  nor  the  jar  is  different  (separable)  from  Clay  , 
hence  both  the  clod  and  the  jar  are  only  Clay.  As  regards 
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the  cow  and  the  horse  however,  the  cow  is  different  from 
the  horse  and  the  horse  is  different  from  the  cow.  From  all 
this  it  follows  that  the  jar  and  other  products  (  of  Clay  ) 
BTC  only  clay  in  diverse  forms. — In  the  same  way  all  this 
universe  is  in  diverse  forms  ,  and  hence  it 

is  only  right  to  etssert  that  before  births  it  was  Being  only  ; 
specially  because  every  form  of  the  product  is  only  a 
modification  based  upon  words. 

Says  the  opponent — ^'^This  Being  is  one,  indivisible, 
whole,  without  parts,  inactive,  calm  and  taintless  ,  as 
declared  in  such  Vedic  texts  as  The  divine,  incorporeal 
Purusa^  unborn  both  inside  and  out’,  (Mundaka“”Upa.  2,1.2.). 
And  how  can  there  be  any  modified  form,  for  the  Being 
which  is  one  indivisible  whole  ?  ”. 

This  does  not  vitiate  our  position*  Of  the  indivisible 
Being  also,  it  is  possible  for  modified  forms  to  appear  out  of 
those  (illusory)  component  parts  of  Being  which  are  created 
by  the  imagination  of  man  ;  just  as  the  serpent  appears  out 
of  those  component  parts  of  the  rope  which  are  created  by 
the  imagination  (as  being  those  of  the  serpent).  Because 
after  all  ‘all  modification  is  a  product  of  words,  existing 
in  mere  name,  and  the  .Clay  is  the  only  reality’;  and  thus 
really  speaking  Being  alone  is  real,  one,  without  a  second, 
— even  at  the  time  that  there  is  perception  of  ‘this’  (this 
perception  being  purely  illusory).— (2) 

TEXT — It  conceived — ‘  May  I  become  many  ;  may  I 
grow  forth  and  It  created  Fire.  That  Fire  conceived— 
‘  May  I  become  many ;  may  I  grow  forth  ’  ;  and  it 
created  Water.  Therefore  whenever  a  man  is  hot  and 
perspires,  it  is  water  produced  from  fire. — (3) 

BHASYA — It — that  Being — conceived ;  it  saw  and 
thought.— From  this  it  follows  that  the  cause  (origin)  of  the 
Universe  is  not  the  Primordial  Matter,  as  posited  by  the 
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SSnkhya  ;  because  Primordial  Matter  has  been  regarded 
i>y  them  as  insentient ;  while  this  Being  is  sentient ;  as  only 
a  sentient  Bcitig  can  conceive.  It  conceived — *  May  I  become 
many,  may  /  jlrmv  .forth  ' — may  I  bo  born  well  ;  just  as  the 
Clay  grows  into  the  form  of  the  jar  and  other  things, — or 
the  rope  grows  into  the  form  of  the  serpent — which  form, 
in  holli  cases,  is  created  by  the  imagination.' — “  In  that  case 
all  that  is  iK-rceivcd  is  unreal,  non-existent,  like  the  rope  in 
the  form  of  the  seri^cnt.”-— No  ;  what  we  assert  is  that  it  is 
Being  itself  which  is  perceived  in  a  form  other  than  its 
own,  through  duality  and  diversity  ;  and  there  is  no  non¬ 
existence  of  anything  anywhere.  It  is  the  logicians  who 
assume  things  other  than  Bcin^,  and  declare  that  tho.se 
things  wc  iton-cxistent,  before  being  produced,  and  also 
lifttrwwrds,  idler  destruction. — We  however  do  not  make 
aAy  assumption  of  itny thing — name  or  named, — other  than 
Being  at  any  lime  or  place.  Whatever  there  is,  in  the  form 
of  name  or  named, — which  is  intagined  to  be  something 
different— all  this  is  Being  only.  Just  as  it  is  the  rope 
itself  which,  under  the  assumption  of  the  serpent,  is  called 

‘  serpent  . and  just  its  the  clod,  jar  and  the  rest  come  to 

be  spoken  of  as  different  from  the  Clay— or  the  assumption 
tbiit  all  that  is  different  from  Clay, — in  ordinary  life.  For 
those,  however,  who  know  the  real  character  of  the  Rope, 
the  name  as  well  as  the  idea  of  ‘  serpent  ’  cease,- and  for 
those  who  know  the  real  character  of  Clay,  the  name  and 
idea  of  ‘  jar  etc.,’  cease ;  in  the  same  manner,  for  those  who 
know  the  real  character  of  Being,  the  name  and  idea  of  all 
other  products  cease  ;  as  declared  in  such  Vedic  texts  as — 
*  Wherefrom  speech  turns  back,  without  getting  at  it,  along 
with  the  mind.  ’  (Taitti.  Upa.  2.  4.  1.},  and  ‘  It  is  undes- 
crihahle,  imperishable,’  (Ibid.  2.  7.  1.)  and  so  forth. 

Having  conceived  thus,  it  created  fire. 

C.V.2Q 
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OijecHon In  another  Vedic  Text,  it  has  been 
declared  that  ‘  From  Self  was  produced  Akaia  ’  ( Taitti. 
Upa.  2.  1.  L),  and  ‘From  Akd%a^  Air^ — and  then  from 
Air,  Fire  which  thus  is  the  third  product ;  how  then, 
is  it  mentioned  in  the  present  text  as  the  very  first 
product?  That  Fire  as  well  as  Akdia,  both  should  be 
created  from  the  same  source  is  self -contradictory .  ’  ’ 

Answer: — ^There  is  no  force  in  this  objection;  it  is 
possible  to  interpret  the  pr^ent  text  to  mean,  that  It  created 
Fire,  after  the  creation  of  Akasa  and  Air  (and  thus  all  the 
texts  become  reconciled).  Or,  the  order  of  sequence  in  the 


creation  is  not  what  is  meant  to  be  asserted  here  ;  all  that  is 
meant  to  be  asserted  is  that  ‘  all  this  is  the  product  of  Being 
(entity)  and  hence,  aU  is  Being  alone,  one,  without,  a 
second’.  That  this  is  so  meant  is  clear  from  thd- 
of  Clay  that  has  been  cited. — Or,  what  is  meant  tovJbe 
asserted  is  the  doctrine  of  ‘Triplication  ’  (as  set  forth  in 
texts  3-4,  below) ;  hence  the  present  text  speaks  only  of 
Fire-Water  and  Food. 


Tejas  (^Fire^  y  is  well-known  in  the  world  as  that  w’hich 
burns,  cooks  and  illumines  and  is  red. — When  this  Fire  was 
created— that  is,  after  the  Being  had  taken  the  form  of 
Fire,  it  conceived — ‘  may  I  become  many  and  grow  forth 
as  before.  It  created  Water  ;  Water  is  liquid,  viscil,  fluid, 
and  white,— as  is  well-known  in  the  world.— From  Fire 
came  Water  as  the  product;  hence  it  is  that  at  whatever 
place  and  time,  man  becomes  Ao^— heated— and  perspires 
it  is  water  produced  from  fire.— (3)  ’ 


lEXT— The  Water  conceived—  May  I  become 
many  and  may  I  grow  forth’;  it  created  Food.  Therefore 
when  It  rains  there  is  profuse  food  produced  ;  hence,  it 
IS  from  Water  that  eatable  food  is  produced.-(4) 

^BHASYA— The  said  Water  conceived,— us  before,  Beins? 
m  the  form  of  Water  conceived,-*  Jfay  /  hecome  many— 
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profuse— ancf  grow  forth— hecomc  produced.’— /f  created 
Food  in  the  shape  of  Earth.  Inasmuch  as  food,  which  is 
of  the  nature  of  earth,  is  the  product  of  Water, — whenever 
-in  whatever  place — it  rains  ^  there  is  prefuse  food  produced*^ 
hence  (if  zs/ro;n  water  that  eatable  food  is  produced. 

At  first  it  is  said  that  when  the  text  spoke  of  Water 
having  created  Food\  it  was  Earth  that  was  meant  to  have 
been  created  while  subsequently,  in  the  example  cited  the 
word  used  is  ‘  annadya  ’  where  ‘  anna  ’  stands  for  food  and 
*  mdya  ’  for  eatable,  and  from  this  qualified  term,  it  would 
if  Rice  and  Barley  and  other  grains  were  meant 
by  ‘Food’  (not  tho  Earth).  Food  is  well-known  as  heavy, 
firm,  nourishing,  things  and  dark  in  colour.  There  is  thus 
no  repetition. 

Objection:—' It  is  not  possible  for  Fire  and  other 
things  to  concede,  as  there  is  no  prohibition  of  the  killing 
of  these  things  (as  there  is  prohibition  of  the  killing  of 
sentient  beings),  and  also  because  we  do  not  find  in  these 
things  any  such  feelings  as  Fear  and  the  like  (which  are 
concomitant  with  sentience) how  is  it  that  the  text  speaks 
of  Fire  having  conceited?  ”, 

This  does  not  vitiate  our  position.  Because  Fire  and 
other  things  are  the  products  evolved  out  of  the  cause 
(Being)  which  is  the  real  conceiver  ;  in  fact,  Being  itself  is 
the  conceiver,  who  creates  products  in  a  definite  order  of 
sequence  ;  and  when  Fire  and  the  rest  are  spoken  of  as 
having  ‘  conceived  \  what  is  meant  is  that  it  was  as  z/  the 
elemental  substance  concezi;cd. 

Objection  : — F or  the  Bein^  also,  the  conceiving  must 
be  only  figurative  (and  not  real).  ” 

Not  so  ;  because  ‘  conceiving  ’  by  the  Being  can  be 
known  only  from  Words  (of  the  Veda),  and  hence,  it  is  not 
possible  to  assume  that  it  is  figurative,  not  real. 
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Says  the  opponent — “  As  Being  is  the  cause  of  Clay,  it 
is  possible  to  infer  that  it  is  insentient  (like  its  Product, 
clay):  hence  it  can  be  presumed  that  it  is  the  insentient 
Primordial  Matter  itself ,  which  functioning  for  the  Sentient 
produces  the  various  products  in  general,  dt  well- 
defined  times  ;  so  that  the  ^  conceiving  ’  in  this  case  must 
be  figurative ;  in  ordinary  life  we  have  seen  that  an  in- 
sentient  thing  is  spoken  of  and  treated  as  sentient  ;  for 
example,  in  such  expressions  as  ^  the  river  bank  wishes 
to  slide  down’.  Of  the  same  kind  may  be  the  attributing 
of  ‘  conception’  to  Being  (which,  as  Primordial  Matter)  is 
really  insentient, 

■  ■  ■  '■  ■  44P'- 

Not  so,  we  reply.  Because  this  Being  is , agoing  to  be 
spoken  of  later  on  as  the  Se//,  in  the  text  ‘That  is  the  truth, 
that  is  the  Self  ’.—It  might  be  argued  that  ‘  this  speaking 
of  it  as  the  self  also  may  be  figurative  ;  just  as  is  found  in 
such  expressions  ‘  Bhadrasena  is  my  very  Self  where  the 
character  of  ‘  self  ’  is  attributed  to  one  (Bhadrasena)  v/ho 
may  be  doing  all  that  is  food  to  the  speaker,  and  yet  is  not 
his  SeU  *  But  that  cannot  be  ;  as  it  is  taught  that  Libera¬ 
tion  comes  to  one  who  regards  himself  as  ‘  Being  having 
the  firm  conviction  that  he  is  real ;  and  for  such  a  one  the 
delay  is  only  ‘  till  then  ’  (which  shows  that  the  Being 
and  the  Sentient  self  are  one  and  the  same). — ‘‘  Even  this 
may  be  purely  figurative.  That  is  to  say,  when  it  is  said 
that  when  one  has  a  firm  conviction  regarding  the  Principal 
Self,  Liberation  is  close  to  him, — this  teaching  regarding 
Liberation  also  may  be  only  figurative.  Just  as,  in  the 
ordinary  world,  when  one  has  started  to  go  to  a  village,  he 
may  say  ‘  I  have  reached  the  village  for  the  purpose  of 
indicating  quickness.  ” — ^That  cannot  be  ;  because  the 
/hole  treatment  has  started  with  the  preface  ‘  By  the  know- 
dge  of  which  all  becomes  known  etc.,  etc.’  It  is  Being 
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alone,  by  knowing  which  all  else  becomes  known  ;  for  the 
sirnple  reason  that  all  things  are  not  different  from  Being  ; 
an4  also  because  Being  has  been  declared  to  be  without  a 
second' Nor  has  the  S'ruti  directly  declared  anything 
elg@|%>%to  be  known nor  can  any  such  be  inferred  from 
any  indicatives  in  the  Veda, — on  the  basis  of  which  the 
‘  Liberation  ’  spoken  of  could  be  regarded  as  figurative. 
Further,  if  all  that  is  said  in  the  whole  Discourse  were 
to  be  presumed  to  be  figurative,  then  the  labour  of  the 
presunier  would  be  entirely  futile  ;  as  for  him  the  means 
of  accomplishing  the  Purpose  of  man  would  have  been 
known  by  means  of  Ratiocination  itself.  From  all  this 
we  conclude  that  as  the  Veda  is  fully  authoritative,  there 
can  be  no  ^ba^ajiing  of  its  direct  meaningf^ 

Thus  it  is  established  that  the  cause  of  this  Universe  is 
a  Sentient  (conscious)  Being.— (4) 

End  of  Section  (2)  of  Discourse  VI 

■ 

(3) 

TEXT — Verily,  of  these  Beings  there  are  only  three 
origins— Born  from  Egg,  Born  from  Living  Being,  and 
Born  from  Roots. — (1) 

BHASYA—0/ i/iese  Beings— endowed  with  life,— such 
as  the  Bird  and  the  other  iioing  beings  ;— the  term  ‘  these  ’ 
refers  to  Fire  and  the  rest  spoken  of  in  the  preceding  section; 
because  what  the  text  is  going  to  describe  is  the  Triphcation 
of  these  latter,  and  so  long  as  this  Triplication  has  not  been 
described,  they  could  not  be  spoken  of  directly  as  "  these  V 
also  because  the  term  ‘  Deity  ’  has  been  used  with  reference 
to  Fire  and  the  rest,  in  the  text  ‘  These  three  Deities  ’ 
(text  3  below).— Hence  (what  the  present  text  means  is 

that)  of  these  living  beings.  Birds,  Animals,  Trees  and  the 
rest,  there  are  only  ihree,-not  more-origins— causes-sources. 
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“It  is  next  pointed  out  what  these  origins  are— (a)  Born 
Born /rom  Limng  Being,— and  (c)  Born  from 
Koofs,— The  term  ‘  anAajam^  is  formed  from  the  term 
mm  Born  from  Eggs  %  with  the  reflexive  affix,— viz. 
Birds,  etc.  Birds,  Serpents  etc.,  are  seen  to  be  born  of  birds 
and  serpents  etc.,  only  ;  that  is  to  say,  Bird  is  the  origin  of 
Birds,  the  Serpent  of  Serpents,  and  so  on.  Other  egg-born 
animals  are  the  origin  of  those  of  the  same  species. 

Objection:  What  is  Jorn/rom  f  Ac  egg  is  called  ‘Egg- 

born  ;  so  that  it  is  the  Egg  that  should  be  regarded  as  the 
^  origin  ;  how  then  is  it  that  what  is  spoken  of  as  the 
origin  (of  Egg-born  animals)  is  ‘  what  is  born  from  the 
egg?’^’ 

Answer  :■  ^This  would  be  quite  true  if  i^e  Veda  were 
dependent  upon  our  wish ;  as  a  matter  of  fact;'  however,  the 
Veda  is  not  dependent  upon  anything  ;  .and  as  it  is,  it  has 
spoken  of  whot  is  horn  from  the  Bgg  ’  as  the  ‘  origin  and 
not  the  Bgg  itself.  As  a  matter  of  fact,  too,  it  is  found 
that  it  is  the  absence  of  figg^lwn  animal, — not  the  absence 
of  the  Egg, — that  brings  about  the  absence  of  the  future 
brood  of  that  species.  Hence,  it  is  the  Egg-born  that  is  the 
‘  origin  ’  of  Egg-born  animals. 

Similarly,  what  is  born  of  a  living  being  is  ‘torn  from 
Living  Being\  that  is,  born  of  the  womb,  such  as  Man, 
Animal  and  others. 

Born  of  Roots,  ^udbhijja  '—udbhid\  'root\  is  that  which 
shoots  up,  viz.  immobile  beings  (like  trees  etc.)  and  what  is 
born  of  these  is  ‘  Born  from  Roots\— Or  ‘  Udbhid  \  ‘  root 
may  stand  for  the  seed-grains,  and  what  is  born  from  that 
is  ‘  Born  of  Roots  ^ ;  so  that  the  root  of  the  immobile  Being 
(tree  etc.)  is  the  origin  of  immobile  beings  (Vegetables). 

As  for  such  other  species  as  ‘  born  of  sweat’  and  ‘  born 
of  heat these  arc  included  under  the  ‘  Egg-born  *,  and 
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■  RoM-bom  ■  ™sp«ctively.-Ttas  ,h.  restriction,  that  ‘  there 

are  onijfiree  origins’, becomes  eat.bUA^.-(  ) 

TEXT— This  Deity  conceived-  Well,  now 

entering  into  these  three  Divinities  through  this  Living 

Se\Hjivatman),  differentiate  Name  f 

BHASYA— T/iis  Deity,— the  one  that  forms  the  su^e 

matter  of  the  Discourse,-named ‘Being’,  the  source  o^Fne 

■Water  and  ^ooi,-conceived^thonght,-^s  heiore^^ 
case  of  the  assertion  ‘  may  I  become  many  .  hence 

of  ‘  becoming  many  ’  has  not  yet  been  " 

the  Deity  conceived  again,  accepting  as  Its  purp 

‘  becoming  many  What  did  it  conceive 

max  I  entering  into  these  three  Divinities -these  three 

"Ln^f  aW  as  Fire,  Water  and  Food,  throng  this 

LmmgSe//;-in  speaking  thus,  the  Being 

own  ielf  endowed  with  Life  passed  through  which  ha^ 

experiences  during  the  previous  cycle  of  -eation  a^ 

which  Life  is  still  retained  in  memory, 

of  it  as  ‘  this  living  self  ’  ;  and  inasmuch  as  the  t^t 

speaks  of  that  self  which  carries  on  the  act  of  living  w^t  is 

meant  is  ‘  entering  through  that  which  is 

the  Being  itself,  being  of  the  nature  of  the 

Consciousness  as  itself  ;-entering  the 

through  this,-that  is,  having  acquired  ^ 

due  to  the  contact  of  the  elements  of 
Food, -may  I  differentiate  N ame  and  Form  y-that  is, 
and  such  a  thing  bears  this  name  and  has 

Objection  It  is  not  right  and  proper  that  the  Deity 
(Being)  which,  by  itself,  is  not  subject  to  birth^  and  death 
aud  wLh  is  Omniscient,  should  deliberately  determine  to 
enter-and  actually  enter-the  body,  which 

of  experience  ;  while  it  is  not  subject  to  any  ^ 

the  Deity  had  determined  to  enter  into  the  body 
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suffering  painful  experiences,  in  its  own  unmodified 
form.  As  a  matter  of  fact,  however,  it  is  not  so  ;  it  is 
clear  from  the  clause  'through  this  living  $elf\  that  it 
entered  in  the  form  of  the  Jiva  (living  self,  the  Jivatman, 
Individualised  Self  ).  This  *  Living  Self  \  ‘  Jlva  \  is  a 
mere  reflection  of  the  said  Deity  (  the  Supreme  Self, 
Being )  brought  about  by  its  contact  with  ;Intellect  and 
other  faculties  and  with  elemental  rudiments, — just  like 
the  reflection  of  a  man  standing  before  a  mirror,  or  the 
reflection  of  the  Sun  and  such  bodies  in  water  and  other 
reflecting  substances.  It  is  the  contact  of  this  Deity, — 
which  has  potencies  unthinkable  and  endless,— with 
intellect  and  other  faculties,  and  the  reflection  there- on  of 
Consciousness  (or  Intelligence),^ — -which  latter  is  due 
to  the  want  of  proper  differentiation  of  the  real  positive 
form  of  the  Deity— which  becomes  the  cause  of  various 
such  notions  as  ‘  I  am  happy  ‘  I  am  unhappy  '  I  am 
dumb-founded  ’  and  the  like.  Inasmuch  as  the  Deity  enters 
only  in  the  form  of  its  reflection,  be  in  the  form  of  the 
^  Living  Self  it  does  not  itself  become  affected  by  the 
pain  and  other  experiences  of  the  body  just  as  the  man, 
the  Sun  and  other  reflected  things,  entering  into  the 
mirror,  water  or  other  reflecting  media,  are  not  affected  by 
the  defects  of  these  reflecting  media  ;  so  the  Deity  also  is 
not  affected.  To  this  effect  we  have  the  following  texts — 
‘  Just  as  the  Sun,  the  Eye  of  all  worlds,  is  not  affected  by 
the  external  defects  of  the  Eye, — so  the  One  Inner  Self 
of  all  beings  is  not  affected  by  sufferings  of  the  external 
world  ’  (KathaS.  11.),  ‘  He  is  all-pervading  and  eternal, 
like  Aka^sa.  (Katha.  5.  II),  and  again  ‘As  if  reflecting, 
as  if  scintillating  ’  (Brhada.  Upa.  4,  3.  7.). 

Objection : — “  If  the  ‘  Living  Self  ’  is  a  mere  reflection, 
then  it  must  be  unreal,  and  so  also  must  be  its  going  to 
the  other  Regions  or  even  to  this  Region.” 
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Answer This  does  not  affect  the  case;  what  we  hold 
is  that  it  is  real,  in  so  far  as  it  is  of  the  nature, of  Iti 

farl,  all  modifications — Name  and  Form  are  real  in  so  far  as 
they  are  of  the  nature  of  ‘  Being  —  in  themselves,  they  are 
all  unreal ;  as  it  has  been  declared  that  ‘  All  modification  • 
is  a  nicre  product  of  words,  a  mere  name.’  The  same  is 
llic  <aise  with  the  Living  Self  ’  ijlna)*  The  maxim  is  well 
knt^wn  that  ‘  The  offering  is  in  accordance  with  the  Yaksa 
whom  it  is  offered  hence  under  that  principle,  all 
activities  and  all  modifications  (and  products)  are  real  only 
in  st>  far  as  they  are  of  the  nature  of  ‘Being’, — and  they  are 
unreal  in  so  far  as  they  differ  from  ‘  Being  To  this  the 
1«  igicians  cannot  take  any  objection  ;  it  can  be  shown  that 
all  di)cirines  of  Duality  are  mutually  contradictory,  are 
mere  figments  of  the  imagination  of  the  propounder  and 
are  hence  rooted  in  falsity.—!  2  ) 

lEXT — ‘Of  these;— May  I  make  each  one  threefold’ 
(conceiving  thiis)"“this  Deity  entered  into  those 
Divinities,  through  this  ‘  Living-Self  ’  and  differentiated 
the  Names  and  Forms.— (3) 

BHA?YA  ‘  Thus  entering  into  these  three  Divinities, 
may  I  differentiate  the  hitherto  undifferentiated  Names  and 
Forms  which,  in  their  own  forms,  are  the  ‘seeds’  or 
\>rigins’  — Having  conceived  thus,  and  also  that  each  of 
these  three  Divinities  I  shall  make  irfp/f cafe’;— the  tripli¬ 
cation’  of  each  would  mean  the  indicating  of  one  of  the 
three  constituent  factors  as  the  primary  and  the  other  two 
as  secondary  factors  ;  otherwise  (if  all  the  three  constituents 
were  equal)  there  would  be  a  single  common  triplication  , 
and  not  a  distinct  ‘  triplication  ’  for  each  of  the  three.  In 
this  way,  we  get  at  the  idea  of  a  separate  name  for  each 
of  the  three,  Fire,  Water  and  Food  in  such  expressions  as 
*this  is  Fire’  (in  which  the  firy  factor  would  be  primary,) 
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Reply Not  SO.  Because  Fire  still  exists  as  mere  idea 
and  Wordi  as  is  declared  in  the  words  of  the  text — Fire  is 
only  a  modification  of  words y  a  mere  name, — nothing  more 
than  a  Name.  Hence,  it  follows  that  the  Idea  also  of 
Fire  is  unreal ;  what  is  real  {and  true)  is  that  there  are  the 
three  colours  ;  not  a  jot  more  than  the  three  colours  is  real ; 
this  is  what  is  meant  by  the  restrictive  particle  *  eva  \ 
‘on/y’.— (1) 


TEXT— In  the  Sun,  the  red  colour  is  the  colour  of 
Fire,— the  white  is  that  of  Water,— and  the  black  is 
that  of  Food  (Earth)  ;  thus  vanishes  Snn~ness  from  the 
Sun,  being  only  a  modification  of  words,  a  mere  Name  ; 
and  what  is  real  is  only  that  there  are  three  coIours.“(2) 


In  the  Moon,  the  read  colour  is  the  colour  of  Fire,— 
the  white  is  that  of  Water,— the  black  is  that  of  Food 
(Earth)  $  thus  vanishes  Afoon-ness  of  the  Moon,  being 
only  a  modification  of  words,  a  mere  Name  ;  and  what 
is  real  is  only  that  there  are  three  colours.— (3) 

In  Lightning,  the  red  colour  is  the  colour  of  Fire, 
— the  white  is  that  of  Water  and  the  black  that  of 
Food  (Earth);  thus  vanishes  LigAfning-ness  from 
Lightning,  being  only  a  modification  of  words,  a  mere 
Name  ;  and  what  is  real  is  only  that  there  are  three 
colours. — (4) 

BHASYA — Similarly,  of  the  Sun,  of  the  Moon,  of 
Lightning,  and  so  on, — as  before. 

Objection  : — What  the  Father  had  said  was  ‘  Learn 
from  mCj  my  dear,  how  each  of  these  three  Divinities 
becomes  triplicate’;— and  by  means  of  four  illustrations, 
what  has  been  shown  is  triplication  of  the  Divinity  of  fire 
alone,  through  fire  (water  no  illustrations 

have  been  cited  in  regard  to  the  triplication  of  the  Divi- 
litics  of  Water  and  Food. ’’ 
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*  this  Is  Water’  and  *  this  is  Food’ ;  and  when  the  idea  of 
the  separate  name  of  each  of  them  has  been  got  at,^  there 
would  be  an  accomplishment  of  the  proper  use  of  the  three 
Divinities.  Having  conceived  thus;  this  Deity  {Being) 
having  entered  into  these  three  Divinities^  through  the 
aforesaid' Living  Self  \-4ihc  the  solar  orb  entering  into 
the  reflecting  surface, — it  entered,  first  of  all,  into  the 
Mass  (Body)  representing  Virat  (the  personal  creator 
Prajapati)  and  then  the  Masses  (Bodies)  representing  the 
Divinities, — and  then,  in  accordance  with  Its  deter- 
.  mination,  it  differentiated  the  Names  and  Forms  : — *  Such 
and  such  is  the  Name  of  this,  and  such  and  such  its 
Form  — (3) 

TEXT— It  made  each  one  of  these  triplicate.  As 
to  how  each  of  these  three  Divinities  becomes  tripli¬ 
cate, — learn  that,  my  dear,  from  me.— (4) 

BHASYA— Each  of  the  three  Divinitiesr-tfio^ 
made  triplicate, — by  determining  which,  in  each,  is  the 
primary  and  which  the  secondary  factors.  As  regards  the 
triplicate  character  of  the  ‘  bodies  ’  of  the  Divinities,  as 
consisting  of  fire,  water  and  food,  as  duly  differentiated 
through  name  and  form, ^ — that  may  rest  for  the  present; 
— as  to  how,  out  of  the  external  bodies, — each  of  these 
three  Divinities  becomes  triplicate —that  learn  from  me, 
while  I  am  expounding  it  ;  that  is,  clearly  understand  it 
by  means  of  illustrations.— (4) 

End  of  Section  (3)  of  Discourse  VI 

Section  (4) 

TEXT— In  Fire,  the  red  colour  is  the  colour  of  Fire, 
the  white  colour  is  that  of  Water  and  the  black  colour 
is  that  of  Food  (Earth )  ;  thus  vanishes  Fire-ness  from 
Fire,  being  only  a  modification  of  words,  a  mere  Name  ; 
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Not  so.  Because  Fire  still  exists  as  mere  idea 
and  Wordy  as  is  declared  in  the  words  of  the  text — Fire  is 
only  a  modification  of  words y  a  mere  name— nothing  more 
than  a  Name.  Hence,  it  follows  that  the  /Jea  also  of 
Fire  is  unreal ;  what  is  real  {and  true)  is  that  there  are  the 
three  colours  ;  not  a  jot  more  than  the  three  colours  is  real ; 
this  is  what  is  meant  by  the  restrictive  particle  ‘  eva  \ 
‘on/y’.-d) 

TEXT— In  the  Sun,  the  red  colour  is  the  colour  of 
Fire, — the  white  is  that  of  Water,— and  the  black  is 
that  of  Food  (Earth)  ;  thus  vanishes  Sun-ness  from  the 
Sun,  being  only  a  modification  of  words,  a  mere  Name  ; 
and  what  is  real  is  only  that  there  are  three  colours.-(2) 

In  the  Moon,  the  read  colour  is  the  colour  of  Fire,— 
the  white  is  that  of  Water  ,— the  black  is  that  of  Food 
(Earth);  thus  vanishes  Moon-ness  of  the  Moon,  being 
only  a  modification  of  words,  a  mere  Name  ;  and  what 
is  real  is  only  that  there  are  three  colours. — (3) 

In  Lightning,  the  red  colour  is  the  colour  of  Fire, 
—the  white  is  that  of  Water  and  the  black  that  of 
Food  ( Earth ) ;  thus  vanishes  Liihtnini-ness  from 
Lightning,  being  only  a  modification  of  words,  a  mere 
Name ;  and  what  is  real  is  only  that  there  are  three 
colours. — (4) 

BHASYA — Similarly,  of  the  Sun,  of  the  Moon,  of 
Lightning,  and  so  on, — as  before. 

Objection: — What  the  Father  had  said  was  ‘  Learn 
from  me,  my  dear,  how  each  of  these  three  Divinities 
becomes  triplicate’;— and  by  means  of  four  illustrations, 
what  has  been  shown  is  triplication  of  the  Divinity  of  fire 
alone,  through  fire  (water  and  food),  and  no  illustrations 
have  been  cited  in  regard  to  the  triplication  of  the  Divi- 
mtics  of  Water  and  Food.  ” 
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Reply  :  This  does  not  affect  our  position  ;  what  the 
Vedic  text  thinks  as  illustrations  regarding  the  triplidtion 
of  Water  and  F ood  also  may  be  addressed  in  the  same 
manner  ;  and  it  was  only  for  the  purpose  of  illustration 
that  the  example  of  the  triplication  of  Fire  has  beea  set 
forth  in  detail ;  and  this  Divinity  of  fire  has  been  singled 
out  for  this  purpose  as  it  has  colour  and  is  very  clearly 
perceptible.  That  odour  and  taste  have  not  been  included 
in  the  illustration,  because  Examples  of  all  the  three 
(Fire,  Water  and  Earth)  are  not  possible;  for  instance, 
there  is  no  odour  or  taste  in  Fire,  Similarly,  that  touch 
and  sound  have  not  been  illustrated,  because  it  is  impossh 
ble  to  show  them  separately. 

Thus,  then,  if  the  whole  Universe  has  been  triplicated, 
then,  just  as,  in  the  case  of  Fire,  the  Fireness  vanished  and 
all  that  was  real  was  three  colours  only,  so  of  the  Universe 
also,  the  unfuerseness  should  vanish.  Similarly,  Food  also 
being  a  product  of  water,  Water  alone  would  be  the  only 
real  element  in  it,  and  the  Food  would  be  only  a  modifica¬ 
tion  of  words.  Similarly,  Water  also  being  the  product  of 
Fire,  Water  would  be  a  mere  modification  of  words,  and 
Fire  would  be  the  only  real  factor  in  it.  Of  Fire  also,— in¬ 
asmuch  as  it  is  the  product  of  Being, — Fire  would  be  a 
mere  modification  of  words,  and  Beini  would  be  the  only 
real  factor.  All  this  is  meant  by  the  text. 

Objection  “  (In  the  above  account)  Air  and  Ania- 
riksa — Sky-remain  un-triplicated,  as  they  are  not  included 
among  Fire  and  the  rest  (which  have  been  mentioned)  ; 
so  that  they  remain  untriplicated  -—similarly.  Odour, 
Taste,  Sound  and  Touch  also  remain  un-triplicated  ; — how 
then  can  the  knowledge  of  figzng  make  all  things  known  ? 
Or,  it  behoves  you  to  point  out  some  other  way  in  which 
these  (untriplicated)  things  could  become  known.” 
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.Answer —This  does  not  affect  the  case;  because  all 
thes#are  seen  (found)  in  coloured  substances  and  colour  has 
been  already  dealt  with.— “  In  what  way.  —In  Fire, 
which  is  a  coloured  substance,  we  perceive  Sound  and  1  ouch 
also  ;  and  from  that  it  is  inferred  that  Air  and  Sky  also, 
which  have  the  specific  qualities  Touch  arid  Sound 
respectively,  are  present  in  Fire.  Siimlarly,  Water  and 
Food  (earth)  are  included  in  Taste  and  Odour  (which  are 

the  specific  qualities  of  Watef  and  Air).  Thus  by  showing 
the  tripUcaiion  of  the  three  coloured  substances,  Fire,  Water 
and  Food,— the  text  thinks  that  all  that  is  included  among 
those  three  being  the  product  of  Being,  comes  to  be  known 
under  ‘three  colours’.  Aka'sa  and  Air  or  their  specific: 
qualities,  or  the  qualities  of  Odour  and  Taste  (which  are 
the  specific  qualities  of  Earth  and  Water),  are  never  per¬ 
ceived  apart  from  solid  coloured  substances.— —Or  it  may 
be  that  of  coloured  substances  also,  the  text  has  set  forth 
‘  triplication  ’  only  by  way  of  illustrating  (the  triplicatm^^ 
of  all  things)  . 

Just  as,  under  the  process  of  ‘triplication  ’,  the  only 
reality  is  the  ‘  three  qualities  ’,  so  also,  the  same  reasons 
would  apply  to  the  process  of  ‘  Quintuplication  ’  also. 


Thus  it  becomes  established  that  all  things  being  the 
modification  of  Being,  by  the  knowledge  of  Bein^,  all 
things  would  become  known,  as — ‘  Being  ‘one,  without  a 
second’.  Hence,  it  has  been  well  said  that  when  ‘One 
Being  ’  is  known,  all  this  becomes  known.— (2-4) 


TEXT— It  was  on  knowing  this — that  the  ancient 
great  Householders  and  great  Vedic  Scholars,  said*— 
For  us,— there  is  nothing  that  any  one  would  point  out 
as  heing  unheard,  unthought  or  unknown  :~and  they 
knew  it  from  these.— (5) 
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BHASYA  It  was  on  knowing  this, — when  they  knew 
c  ancfenf  great  Householders  and  great  Vedic 

Scholars,— of  the  past— saic/.—“  What  did  they  say  ? 

For  us,— in  our  family,  we  who  are  possessed  of  the  said 
knowledge.— there  is  nothing  fAaf  any  one  would  point  oUt 
as  being  unheard,  unthought  or  unknown-,  no  one  could 
point  out  any  such  thing  ;  that  is,  inasmuch  as  members 
oi- our  family  would  be  possessed  of  the  said  knowledge 
all  things  would  be  known  to  them. —  V 

Question “  How  did  these  (Great  Householders) 
know  all  things  ?  *’ 

^  Answer-.— They  knew  it  from  these-,— f  Torn  the  know¬ 
ledge  of  the  three  colours.  Red  and  the  rest,  as  triplicated  ; 
that  is,  having  known  these,  they  inferred  that  all  that  i^ 
left  would  be  the  same,  and  thus  they  knew  all  things  • 
and  on  account  of  this  knowledge  of  Being  they  were 
omniscient.  Or  the  meaning  of  the  sentence  ‘  they  knew  it 
from  these’ may  be  that  from  knowledge  of  the  illustrations 
of  Fire  and  the  rest,  they  came  to  know  everything. _ (5) 

TEXT— Whatever  appeared  red,  they  knew  it  to 
be  the  colour  of  Fire  ;  whatever  appeared  white,  they 
knew  it  to  be  the  colour  of  Water  ;  whatever  ap¬ 
peared  as  black,  they  knew  it  to  be  the  colour  of  Food 
(Earth).-(6) 

Whatever  appeared  to  be  unknown,  they  knew  it 
to  be  a  combination  of  these  Divinities —Now,  learn, 
my  dear,  from  me  how,  on  reaching  the  man,  each  of 
these  Divinities  becomes  triplicated.- (  7) 

BHASYA— “  In  what  way  did  they  know  all  ?  ” 

Whatever  else  there  was  in  the  shape  of  the  Pigeon  and 
the  rest,  in  regard  to  which  there  was  some  doubt,— in  all 
this,  uiAateUer  appeared  as  red,— was  perceived  as  red,  by 
those  ancient  knovders  of  Brahman,— they  knew  it  to  he  the 
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rJniir  of  Fife  similarly  whatever  appeared  as  white,  when 
(to  to.  (( (.  i.  (*.  -to  of^ter  ;  .nd  »to- 
ever  appeared  as  black,  when  perceived,  they  knew  it  to  be  the 
colour  of  Food  (Earth).  Whatever  was  absolutely  impercep¬ 
tible  and  hence  as  if  unknown.— le.,  not  distinctly  and 
specifically  cognised-that  also  they  knew  to  be  as 
combination  of  these  Divinities, -i.e.,  an:aggregate  of  these. 
Thus,  all  external  things  became  known,  as  consisting 
of  Fire  and  other  substances.  And  similarly,  my  dear,  how 
the  said  Divinities,— on  reaching  the  Man,— who  is  an 
aggregate  of  causes  and  effects,  marked  by  the  presence  of 
Head,  Hands  and  other  limbs,— they  come  to  be  used  by 
man,— and  how  each  of  these  becomes  triplicated.— This, 
know  from  me,  as  I  proceed  to  explain.— (6-7) 

End  of  Section  (4)  of  Discourse  VI 


Section  (5) 

Food,  eaten,  is  made  threefold ;  its  grossest 
matter  becomes  faeces  ;  the  middling  part,  flesh  and 
the  subtlest  part,  mmd.“--(l  ) 

BH ASYA— Food,  eaten  is  made  threefold — i.  e.  when 
digested  by  the  fire  in  the  stomach,  it  becomes  divided  into 
parts.— “  In  what  way  ? — When  the  food  has  be* 
come  threefold j  the  grossest — coarsest — matter,  the  heaviest 
and  most  voluminous  substance,- — the  coarsest  part  of  the 
divided  food — becomes  faeces  the  middling  matter  of  the 
food  becomes  modified  into  /ZesA,  step  by  step,  changing 
through  the  bodily  fluids  and  other  ingredients  — the 
subtlest — finest— matter  goes  up  to  the  Heart  and  there 
enters  the  fine  arteries  called  the  *  Hita^  and  the  rest,  and 
bringing  into  existence  the  aggregate  of  the  organs  of 
speech  and  the  rest, — ultimately  becomes  the  mind;  that  is, 
becoming  modified  into  the  form  of  mind,  it  goes  on 
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adding  to  the  development  of  that  Mind.  Thus  the  Mind, 
being  developed  from  food,  is  a  material  (elemental) 
substance,  and  it  is  not  perceived  to  be  something  eternal, 
and  impartible,  as  defined  in  the  Vaish^ika  system. 
Though  it  is  going  to  be  asserted,  later  on,  that  ‘  the  mind 
is  His  Divine  Eye  ’  (Chando.  Upa.  VIII.  xii.  5.), — ^yet,  that 
will  not  be  in  view  of  its  etermlity,  it  will  be  in  view  of 
its  pervading  over  all  objectives  of  all  sense-organs, — even 
those  that  are  subtle,  hidden,  remote  and  so  forth.  As 
regards  its  comparative  Eternality  in  comparison  to  the 
other  sense-organs, — that  also  is  merely  relative,  as  we 
shall  explain  later  on;  specially  as  the  Vedic  Text  has 
declared  that  ‘  Being  is  one  alone,  without  a  second.’ — (1) 

TEXT — Water,  drank,  is  made  threefold :  its  grossest 
matter  becomes  Urine  ;  the  middling  matter  becomes 
Blood,  and  the  subtlest  matter  becomes  the  Life- 
breath  (Prana). — (2) 

BHASYA — Similarly,  Water,  drunk,  is  made  threefold  ; 
of  this,  the  grossest  material  becomes  Urine ;  the  middling 
matter  Blood  ;  and  the  subtlest  matter  becomes  the  Life- 
Breath;  it  is  going  to  be  declared  that  the  ‘  Life— Breath 
consisting  of  water,  will  never  be  cut  off  while  the  man  is 
drinking  it  ’  (CAando.  t/pa.  VI.  vii.  1.). — (2) 

TEXT— Fire,  eaten,  is  made  threefold;  of  that,  the 
grossest  matter  becomes  Bone;  the  midddling  matter 
becomes  Marrow,  and  the  subtlest  matter  becomes 
Speech.— (3) 

BHASYA— Similarly,  Fire,  eafen, — in  the  form  of  oil, 
clarified-butter  and  the  rest  ;~is  made  threefold ;  its 
grossest  matter  becomes  Bone;  its  middling  matter  becomes 
ikfarrou?,— the  only  matter  inside  the  Bone  ;—the  subtlest 
matter  becomes  Speech  ;  hy  eating  oil,  clarified-butter  and 
C.U.  21 
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other  such  things,  Speech  becomes  clear,  distinct  and 

eloquent, -as  is  well-known  among  people.-O)  _ 

TEXT — Thus,  my  dear,  Mind  is  made  up  of  Food  , 

U(e-b.=.lh  U  op  Woter  ;  and  Speech  i.  m^e  up 

of  pi,e.—‘ Explain  to  me  again.  Revered  Sir,.  bo  be 

it,  my  child’  he  said.  (4)  ,  r 

BHASYA — Because  it  is  as  described  above,  therefore, 
my  dear.  Mind  is -.made  ap  of  Food,  Life-hreath  is  made  up  of 
Water  and  Speech  is  made  up  of  Fire. 

Objection: — ^“Animals  living  on  food  (grains)  alone, 
such  as,  the  rat  and  the  like,  are  possessed  of  Speech  and 
of  Life-breath  (without  taking  water  or  oils);  similarly, 
animals  living  on  water  alone,— such  as  the  fish,  allegator 
and  other  animals  hving  in  the  Ocean,-are  possessed  of 

Mind  and  are  endowed  with  Speech  ;  similarly,  it  may  be 
inferred  that  animals  not  taking  any  oils  at  all  have  Life- 
breath  and  Mind.  If  all  this  is  so,  then  how  can  it  be  said 
that  Mind  is  made  up  of  food  ^ 

Anstoer This  does  not  affect  our  position.  All 
things  being  triplicate  in  their  constitution,  everything  is 
possible  everywhere.  As  a  matter  of  fact,  no  one  eats 
food  that  is  not  triplicate  in  its  constitution  ;  nor  does  any 
one  drink  Water  that  is  not  triplicate,  nor  does  any  one  eat 
Fire  that  is  not  triplicate  in  its  constitution.  So  that  for 
those  who  eat  Food, — such  as,  rats  and  the  like,—— there  is 
nothing  incongruous  in  their  being  endowed  with  Speech 
and  Life-breath. 

Being  thus  somewhat  convinced,  Shvetaketa  said- — 
‘  Revered  Sir,  explain  to  me  a^ain, — how  Mind  is  made  up 
of  Food  etc.,  etc.,  by  means  of  illustrations ;  as  not  yet 
am  I  very  sure  of  all  this ’.—What  was  in  Shvetaketu’s 
mind  was  this— ‘  It  is  hard  to  understand  how,  in  the 
'ingle  body, — which  consists  equally  of  Fire,  Water  and 
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f^ood,  when  Food,  Water  and  Oils  are  used,  they  develop 
Mind,  Life-breath  and  Speech  ( respectively ),  as  their 
subtlest  constituents, — without  transgressing  beyond  their 
own  essential  nature  ’  ;  hence  he  said  ‘  Explain  again.  Sir/ 
When  the  son  had  said  this,  the  Father  said — ‘  Be  it 
my  Boy  ;  listen  to  the  illustrative  examples  how  all  this 
is  possible, — as  you  ask.  ’ — (4) 

End  of  Section  (5)  of  Discourse  VI. 

Section  (6) 

TEXT — ‘  Of  the  curd,  when  churned,  my  dear,  the 
subtlest  part  rises  to  the  top,  and  it  becomes 
Butter.’ — ( 1 ) 

BHASYA — Of  the  curd,  when  churned,  my  dear,  the 
Bubilesi  part  rises  to  the  top — gathers  together-comes  up  as 
cream,  which  develops  into  Butter'. — (1) 

TEXT — ‘  So  also,  when  food  is  eaten,  my  dear,  that 
which  is  the  subtlest  part  rises  to  the  top ;  and  it 
Incomes  Mind — (2) 

BHASYA — As  in  the  example  cited,  so  also,  my  dear^ 
when  food — in  the  shape  of  cooked  rice  and  other  things, — 
i$  eaten, — and  is  churned  by  the  stomachic  fire  helped  by 
Air,  as  if  by  the  churning  food, — its  subtlest  part  rises  to 
the  top,  and  it  becomes  Mind ;  that  is,  it,  becoming  mixed 
with  the  constituents  of  the  Mind,  helps  to  develop  the 
Mind  ; — -this  is  what  is  meant. ' — (2) 

TEXT — Of  Water,  drunk,  that  which  is  its  subtlest 
part  rises  to  the  top,  and  it  becomes  the  Life- 
Breath,/ — (3) 

BHASYA — Similarly,  when  water  is  drunk,  its  subtlest 
part  rises  to  the  top  ;  and  that  becomes  the  Life-breath.—iS) 
TEXT— ‘Of  Fire,  eaten,  the  subtlest  part  rises  to  the 
top  and  it  becomes  Speech. — (4) 
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BHASYA— Similarly,  my  dear,  when  fire  is  eaten,  its 
subtlest  part  rises  to  the  top,  and  it  becomes  Speech_  (4) 

text—'  My  dear.  Mind  is  made  up  of  Food,  Lite- 
breath  is  made  up  of  Water  and  Speech  is  made  up  ^ 
p;,e  Revered  Sir,  please  explain  to  me  again  . 

‘  So  be  it,  my  son,  he  said.— (5)  .  -  j  r  v 

BHASYA— ‘My  dear.  Mind  consists  of  Food,  L.ife- 
hreath  consists  of  Water,  and  Speech  consists  of  Fire  ’,-thus 
that  I  had  asserted  is  right;  such  is  the  meaning.— i  he 
Boy  thinks  as  follows^‘All  this  may  ^ 

Water  and  Fire  are  concerned  ;  as  regards  Mind  consisting 
of  Food,  however,  I  am  not  yet  convinced  ;  ^and  he  said— 
Revered  Sir,  please  explain  to  me  again  ,  explain  to 
me  by  means  of  illustrations,  how  Mind  is  made  up  of 
\—He  said—'  Be  it  so,  my  Boy. —(5) 

End  of  Section  (6)  of  Discourse  VI. 


Section  (7) 

text — ‘  Man,  my  dear,  is  made  up  of  sixteen  parts. 
—For  fifteen  days,  do  not  eat ;  drink  as  much  water  as 
you  like  ;  Life-breath  is  made  of  water  ;  and  if  you  did 
not  drink  water,  the  Life-breath  would  be  cut  off.’— ( 1 ) 

BHASYA — It  has  been  asserted  that  "the  subtlest  part 
of  the  Food  eaten  infused  force  into  the  Mind  ;  this  force, 
developed  through  the  help  accorded  by  the  Food,  is 
divisible  into  sixteen  parts,  and  is  part  of  the  Man  ;• — this  is 
what  is  meant  to  be  asserted  here.  Asa  matter  of  fact,  the 
man  is  endowed  with  this  force  infused  into  Mind  by  Food, 
and  divisible  into  sixteen  parts  : — and  being  endowed  with 
this,  the  Man, — which  here  stands  for  the  entire  Man 
consisting  of  the  aggregate  of  causes  and  effects  (in  the 
shape  of  the  physical  Body)  and  equipped  with  the  Self 
Soul) ;  this  is  the: Man  that  is  spoken  of  here  as  ‘  made  ap 
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of  sixteen  parts  \  It  is  only  when  the  said  Force  of  Mind 
is  present  that  the  man  becomes  capable  of  seeing,  hearing, 
thinking,  cognising,  moving,  knowing  and  carrying  on  all 
kinds  of  activities, — and  all  these  capacities  become  lost 
when  the  said  Force  becomes  weakened.  It  is  going  to  be 
said  later  on  that,  ‘  It  is  through  Food  that  one  becomes 
the  Seer.*  In  fact,  the  capacity  of  all  aggregates  of  causes 
and  effects  is  one  to  the  mind  ;  it  is  only  persons  endowed 
with  strength  of  Mind  are  found  to  be  strong  and  powerful, 
in  the  world.  In  fact,  some  people  are  found  to  feed  upon 
contemplation  alone ;  as  food  consists  of  all  things. — ^This 
Virility  of  Mind  brought  about  by  food  constitutes  the 
‘  sixteen  parts  ’  of  Man  ;  and  Man  thus  is  made  up  of  sixteen 
parts, — If  you  wish  to  perceive  this  directly,  then  do  not  eat 
for  fifteen  days  ;  drink  as  much  water  as  you  like  ;  because 
if  you  were  not  to  drink  water ^  your  Life-breath  would  be 
cut  off;  because  if  your  Life-breath  is  a  product  of  water, 
as  we  have  explained  already  ;  and  a  product  cannot 
stay  safely,  except  with  the  support  of  its  cause.— (1) 

TEXT — For  fifteen  days  he  did  not  eat  ;  then  he 
approached  him  and  said — '  What  shall  I  say.  Sir  ? 

‘  The  Rks^  the  Yajus  and  the  Samas^  my  dear.  ’ — ^They 
do  not  appear  to  me.  Sir  — (2) 

BHASYA — Having  heard  this  fact  of  Mind  consisting 
of  Food  and  in  order  to  prove  this  by  direct  perception,  he 
did  not  eat  for  fifteen  days, — he  did  not  take  any  food  ; — on 
the  sixteenth  day,  he  approached  his  father,  and  having 
approached  him,  he  said—  What  shall  I  say,  Sir  ?  ’ — ^The 
father  said — ‘  Recite  the  Rks,  Yajus  and  Samas,  my  dear*, — 
Having  been  thus  addressed  by  his  father,  he  said — ‘  The 
Ifks  etc.  do  not  appear  to  me  ;  that  is,  they  are  not  found 
to  my  course  to  my  Mind,  Sir.’ — (2) 

TEXT — He  said — ‘Just  as,  my  dear,  of  a  large 
blazing  fire,  if  a  single  ember  of  the  size  of  a  firefly  is 
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left,  it  cannot  burn  any  more,  than  that,— so,  my  dear, 

of  the  sixteen  parts,  only  one  part  should  be  left  now  ; 
by  that,  therefore,  thou  dost  not  perceive  the  Vedas. 
Now,  eat  ;  then  thou  wilt  know.’— (3) 

BHASYA— When  the  son  had  said  as  above,  the  father 
said—'  Hear  what  the  reason  is  for  the  fact  that  the  Rk 
etc.  do  not  appear  to  you.’  Then  he  proceeded  to  say— 

‘  In  the  ordinary  world,  my  dear,  just  as  of  a  large  large¬ 
sized,— blazing  fire— burning  with  fuel,— i/  a  single  ember 
of  the  size  of  a  firefly— b.s  large  as  a  firefly  remained, 

after  the  fire  has  been  extinguished —by  that  ember,  even 
a  thing  smaller  than  that  ember  itself  would  not  be  burnt, 
—so  my  dear,  of  thy  sixteen  parfs,— nourished  by  food,— 
only  one  part — portion, — should  | be  left  now  ;  therefore, 

by  that  part— which  must  be  of  the  same  size  as  the  fire 
—ember  of  the  size  of  firefly,— f Aon  dost  not  perceive  the 
Vedas, — thou  dost  remember  them;  after  hearing  my 
discourse,  thou  wilt  hnow  it  all, — now  eat.’ — (3) 

TEXT— Then  he  ate  ;  and*  approached  him  ;  what¬ 
ever  he  asked  him,  he  knew  it  alL— (4) 

BHASYA — Then  he  ate  ;  and  after  that  with  a  view  to 
attending  upon  his  father,  he  approached  him  ;  when  he 
saw  his  son,  whatever  he — the  father — ashed  him  either 
words  of  the  text  or  their  contents, — he — Shvetaketu — knew 
it—I^k  and  the  rest— a/Z,  i.  e.  the  text  as  well  as  the 
contents. — (4) 

TEXT— He  said  to  him— Just  as,  my  dear,  of  a 
large  blazing  fire,  if  a  single  ember,  of  the  size  of  a 
firefly,  is  left,— if  one  were  to  flare  it  up  by  means  of 
grasses,  it  would  burn  even  more  than  that.— (5) 

BHASYA — ^The  Father  said  to  him  again—  Just  as,  my 
dear,  of  a  large  blazing  fire,  if  a  single  ember  etc.,  etc.,— as 
before— of  the  extinguished  fire,  of  the  size  of  a  firefly,  is 
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left, -~-f/ one  a;ere  to  flare  it  up-to  make  it  latge,-&s  mean, 
of  grasses  and  powders -then,  by  this  kindled  ember,  one 

would  burn  even  more  tban  the  fornier  size.  (,  ) 

TEXT-‘  So,  my  dear,  of  thy  sixteen  parts  only  one 

part  remained,  and  that  being  nourished  by  food  was 

made  to  flare  up;  and  by 

Vedas.  Thus,  the  Mind  is  made  up  of  Food,  the  Life- 
krealh  i,  made  op  of  Water,  aod  Speech  made  w 
of  Fire  ’.-Then  he  uaderetoed  it.-yea,  he  understood 

‘'■~KlSSYA-'So,  m,  deor,  o/  Uj  ti^rfeen  ports.-the 
,»,rts  of  food,  which  represent  strength -eels  os.  mot 

/./(-the  other  fifteen  parts  disapp^red  one  by  one,  day 

,.y  day,  hW  the  ^gi.  of  *0  'and 

‘:ZS'wo:X“'L  ft  floredoO  o/^y 

thus  enfarged-fios-now  perce.o.tf  the  F.dot,-you  re 

'“■"tW 'the  fact  of  the  Mind  being  made  up  of  food  is 

demonstrated  by  f'eA^rd- 

•  n„"X'£dTl*  OP  0/  Food  etc,  etc  Tl».  is,  ^t 
as  the  fact  of  “ind  ““^^^'’jaa.onstraSi  Z 

?:"tit“wi  oonsistingof  Water  and  of  Speech 
consisting  of  Fire.  faiVier  tauebt  about 

Then  he  understood  it,— ^hat  the  father  taugm 

/  Hen  ncn  fte—Sftoefafeefa—understood.— 

Mind  being  made  up  of  t  ,  ,  ,  ^  treat- 

The  repetition  is  meant  to  mdream  *e  end 
„^„t  of  the  subiect  of  Tnpl.^.on.-f  W 

End  of  Section  (7)  of  Discourse  VI. 
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^CTION  (8) 

TEXT—Udddaka-^Aruni  said  to  his  son,  Shvetaketu— 

‘  Learn  from  me,  my  dear,  the  ultimate  stage  of  sleep. 
When  a  man  is  said  fo  6e  sleeping,  then,  my  dear,  does 
he  become  imbued  with  Being,  and  goes  to  his  own. 
Hence,  people  say  ‘  he  sleeps  ’  (Soapifi),  because  he  is 
gone  to  his  own.’ — (1) 

BHASYA — ^The  Mind  which  was  entered  into  by  the 
Supreme  Deity,  through  the  ‘  Living  Self  ’  (Individualised), 

_ just  as  the  man  enters  into  the  mirror  through  his 

reflection,  or  as  the  Sun  and  other  bodies  enter  into  water 
and  other  reflecting  surfaces,  through  their  reflection 
and  that  Mind  made  up  of  Food,  because  combined  with 
Speech  and  Life-breath  made  up  of  Fire  and’  Water  res¬ 
pectively  ; — all  this  has  been  understood.  And  that  this 
(combined  Trinity)  is  what  the  ‘  Living  Self  ’  consists  of, 
and  wherein  resident,  he  is  enabled  to  carry  on  the 
functions  of  reflecting,  seeing,  hearing  and  so  forth,  and 
on  the  cessation  of  which  he  reverts  to  his  own  form  of 
the  Deity.  This  has  been  spoken  of  in  other  Vedic  texts — 
e.  g.  *  As  if  reflecting,  as  if  scintillating,  becoming  dream, 
he  passes  beyond  the  world.’  (  Brhads.  Upa.  IV.  iv.  5.  ) 

‘  This  Self  indeed  is  Brahman.’  (  Brhada.  Upa.  11.  iv.  1.  ) 
‘  Consisting  of  cognitions,  consisting  of  the  Mind.  ’ 
{Brhada.  Upa.  IV.  iv.  5.  )  ‘Through  dream,  entering  the 
body  etc.,’  (Brhada.  Upa.  IV.  iii.  1. )  ‘  While  breathing,  he 
becomes  the  Life-Breath  ’  (Brhada.  Upa.  I.  iv.  7. )  and  so 
forth.  Now  this  ‘Living  Self’,  subsisting  in  the  Mind 
and  coming  to  be  called  by  the  name  of  ‘  Mind ’,  be¬ 
comes  turned  away  from  the  objects  of  sense-experience, 
on  the  cessation  of  the  Mind,  and  retires  into  and  subsists 
in  the  Supreme  Deity  which  is  his  own  Self  ; — in  order  to 
explain  all  this  to  his  son,— -Udddaka — Arvni,  said  to  his 
son,  Shvetaketu,  as  follows  : — 
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‘  Learn  from  me  the  ultimate  stage  of  sleep, 
internal  core  of  sleep ; — *  sleep  is  the  name  o  t  at  stage 
of  sleep  during  which  consciousness  is  still  functioning ; 
and.  the  *  internal  core  ’  or  ultimate  stage  is  ®  ’  , 

or  the  term  ‘SvapnSnta’  may  be  interpreted  as  the  satattva  , 
cause,  ‘  of  Svapna  of  sleep  ;  thus  too  it  would  stand  tor 
Deep  sleep  :  that  such  is  the  meaning  is  also  indicated  by 
the  assertion ‘  He  goes  to  his  own’;  because  apart  trom 
Deep  sleep,  there  is  no  condition  during  which  the  K^nowers 
of  Brahman  regard  the  ‘  Living  Self  as  going  to  is 
own  Just  as,  when  the  mirror  has  been  removed,  the 
reflection  of  the  man  in  the  mirror  ‘goes  into  its  own,  that 
is,  the  Man  (self)  himself,— in  the  same  manner,  when 
the  Mind  and  other  sense-organs  have  ceased  to  exist,  the 
Supreme  Deity,  which  had  entered  the  Mind  throug  t  e 
‘  Living  Self ’,  for  the  purpose  of  differentiating  Names 
and  Forms  goes  to  Its  own  Self,  after  having  abandoned 
the;  *  living  individualised  form  called  Mind  .  rom  a 
this  it  follows  that  it  is  Deep  sleep  that  is  meant  by 
the  term  ‘  ultimate  stage  of  sleep.’— That  stage  of  deep 
during  which  one  sees  dreams,  is  Dream-cognition^ 
which  is  accompanied  by  pleasure  and  pain,  and  as  sue 
is  the  effect  of  Merit  and  Demerit ;  it  is  well-known  that 
Merit  and  Demerit  are  productive  of  Pleasure  and  Pam  ^ 
as  for  merit  and  demerit  again,  they  can  be  productive  of 
such  effects  as  Pleasure  and  Pain  and  their  cognition 
only  through  the  momentum  imparted  by  Ignorance  and 
Desire,  never  otherwise ;  hence,  Dream-cognition  is  always 
combined  with  such  causes  of  Birth  and  Rebirth  as 
Ignorance;  Desire  and  Karmic  Residua  ■,  so  that  in  this 

condition,  the  Self  cannot  be  gone  to  his  own.  That  this 

is  so  is  clear  from  such  Vedic  texts  as-  Not  followed 
by  Merit,  not  followed  by  Demerit.  {  Brhada.  Upa.  IV 
iin  22. ).  ‘  Then  he  has  crossed  beyond  all  sorrows  of  the 
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heart.’  ( Brhada.  Upa.  IV.  iii.  22.  ).  ‘  This  is  absolute  free- 

dom,  it  is  Supreme  Bliss’  (Brhada.  Upa.  IV.  iii.  21.)  and 
so  forth. 

What  thus  the  Father  said  was  that  ‘  I  am  going  to 
show  that  it  is  only  Deep  Sleep  the  Supreme  Deity,  rests  in 
its  own  Divine  Form,  entirely  freed  from  the  character  of 
the  ‘Living  Individualised  Self’;  v/hich  is  what  is  meant  by 

the  assertion  ‘ /earn /rom  me— wAi/e  I  am  expounding  it— 
my  dear,  the  ultimate  stage  of  S /cep ’—please  grasp  it 

carefully  and  clearly.  «  i  • 

It  is  now  going  to  be  explained  when  the  ultimate 
stage  of  sleep  ’  is  reached.  When, — at  which  time  this 
name  is  applied  to  the  man  who  is  going  to  sleep,  the 
well-known— name— that  ‘  he  is  sleeping  ’  iT^this  name  is 
indirect,  figurative ;— so  that  the  meaning  is—  when  the 
Man  is  said  to  be  sleeping — at  that  time  does  he  become 
imbued  with  Being,— i.  e.  imbued,  united,  merged  in,  the 
Supreme  Deity  spoken  of  as  ‘  Being  ’  ;  abandoning  tne 
form  of  the  ‘Living  Self’  due  to  his  entering  into  the 
Mind  and  becoming  connected  with  the  Mind  and  other 
organs, — h.c  goes  to  his  own,  retires  to  his  own  form  of 
‘  Being  which  is  really  true  ;  and  it  is  for  this  reason  that 
people  say  ‘  He  sleeps  (Svapiti),  because  he  is  gone  to  his  own, 
i.  e.  to  his  own  Self.  The  sense  is  that  the  said  going  to  his 
own  is  indicated  by  the  well-known  nature  and  name  (of 
sleep). 

Question  : — “  How  is  this  merging  into  one's  own  known 
to  ordinary  men  (who  are  not  expected  to  have  the 
exjjerience)  ?  ” 

They  say  that  they  infer  it  from  the  fact  of  Sleep  being 
due  to  fatigue  incurred  during  the  waking  state.  What 
happens  is  that  during  the  waking  state,  man  becomes 
fatigued  through  experiencing  exertions  involved  in  the 
Jeasures  and  pains  brought  about  by  Merit  and  Demerit 
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it  is  fastened,— se^^^es  down  at  the  place  to  which  it  is 
fastened ; — in  the  same  manner,  as  has  been  seen  in  this 
example  cited,  the  Mindy — which  has  been  the  subject- 
matter  of  our  conversation,  which  has  been  found  to  have 
sixteen  parts  developed  by  food  ;  the  term  ‘ 
for  the  ‘  Living  Self  ’  entering  and  residing  in  the  Mind  and 
characterised  by  it, — ^just  as,  when  it  is  said  that  the  Raised 
platform  shouts’,  the  term  ‘  Raised  platform  ’  stands  for  the 
man  on  the  platform  now,  this  ‘  Living  Self  ’  along  with 
its  limiting  adjunct  called  ‘  Mind’ , — ^having  flown  in  sev^a 
directions,  in  the  shape  of  pleasure  and  pain  and  other 
experiences  during  the  waking  state  and  during  dreams  e 
thither  by  his  ignorance,  desires  and  Karmic  Residua^ 
i.  e.  having  experienced  all  these,  and  not  finding  any 
resting  place —shelter  for  resting— elseu>/ierc— apart  from 
his.  own  Self  called  ‘Being’,— settles  down  at  the  Life- 
l,j.^ath  ;— the  term  ‘  Prana  ’,  ‘  Life-breath  ’,  here  stands  for 
the  Supreme  Deity  named  ‘Being’  as  characterised  (circum- 
scribed)  by  the  aggregate  of  all  causes  and  effects,— as  is 
indicated  by  such  Vedic  texts  as—  the  Life-breath  of  iife- 
breath,  {Brhads.  Upa.  IV.  iv.  18.)  ‘  Having  Life-breath  for 
his  body,  in  the  form  of  Light  etc.’  Hence,  it  is  this  Life- 
breath  ’,  the  Deity  named  ‘  Life-breath  ’,  at  which  he  settles 
down. — Becaase,  my  deary  Mind  is  fastened  to  the 
hreath’-,—  Mini’ here  standing  for  that  Mind  in  vdiich 
the  said  Deity  is  resting, — that  is,  the  Living  Self 
characterised  by  the  said  ‘  Mind  (2) 

TEXT—  Learn  from  me,  my  dear,  what  Hunger  and 
Thirst  are.  When  such  and  such  a  Man  desires  to  eat, 

Water  is  carrying  away  what  has  been  eaten  by  him 
(before).  Hence,  just  as,  they  speak  of  the  cow-carrier, 
the  horse-carrier  and  the  man-carrier,  so  they  speak  ot 
water  as  the  food-carrier.  Thus,  my  dear,  know  this  to 
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be  the  sprout  shot  up  ;  and  it  could  not  be  without  a 
root. — (3) 

BHASYA— The  father  has  so  far  shown  to  the  son  that 
the  root  of  the  universe  lies  in  the  real  form  of  the  I-.iving 
JJgJf  — through  the  well-known  name  Svapiti  (sleep) ; 
and  now  he  is  going  to  show  by  tracing  the  series  of  causes 
and  effects,  from  Food  onwards  that  the  same  Being  is  the 
root  of  the  Universe. 

‘  Ilunsier  and  Thirst  ’ hunger  is  ‘  desire  for  eating’  ; 
tlie  changes  due  to  the  desiderative  affix  being  dropped  ; 
thirst  is  ‘  desire  for  drinking’;  the  two  together  at;e  'Hunger 
and  Thirst ' :  of  these  two,  learn  the  exact  nature,  from  me. 

It  is  as  follows  W/ien,— at  what  time— such  and  such— 
naming  the  man,-  man  desires  to  eat‘, — 

Question  “  Why  is  the  man  so  called  (as  desiring  to 
eat)  ?” 

.din,<;tu<rr  -.—Whatever  solid  food  had  been  eaten  by  himr 
all  that  the  water  he  has  drunk  is  carrying  away,  i.  e.  it 
linuifictl  the  solid  food  turning  it  into  juices  and  then  it  is 
that  the  footl  eaten  becomes  digested  ;  this  is  what  really 
happens  to  him  ;  and  when  he  is  said  to  he  desirous  of 
ciiting  this  tippcllation  is  applied  to  him  only  figuratively. 
It  is  a  well-known  fact,  all  animals  become  hungry  only 
when  the  food  they  had  eaten  has  become  digested. 

Thus,  then,  inasmuch  as  water  carries  the  food  that 
has  been  eaten,  it  comes  to  be  known  as  ‘  food-carrier  ’ ;  and 
in  supixirl  of  this  usage  there  are  the  following  examples— 
(!)  the  cowherd  is  called  the  ‘cow-carrier’  because  he 
carries—lcads  along— the  cows;  (2)  the  groom  is  called 
^bc  ‘  horse— “Carrier  ’,  because  he  carries— leads-— the 
horses;— (3)  the  king  or  the  army-commander  is  called 
‘  man-carrier because  he  carries— leads— the  men.  It  is 
thus  that  people,  in  ordinary  usage,  come  to  call  Water 
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‘  food-carrier  \‘as7.flnSsa’,  dropping  the  final  Fisarga  h 

(whichiscalledforby  the  necessity  of  making  the  word 

Feminine  Plural,  as  qualifying  ‘apaVl  Such  being  the  case, 
this  body  is  nourished  by  the  food  which  is  'earned  along, 
in  the  shape  of  juices,  by  Water, -is  like  the  sprout  that 
has  shot  out  of  the  seed  of  the  fig  tree ;  therefore,  my 
dear,  know  ffiis-product  called  ‘  Body  ’  to  be  a  sprout  shot 
out  like  the  sprout  of  the  fig  and  other  trees. 

Question  “  What  is  there  to  be  known  in  this  ?  . 
Answer  -.-Listen  ;  the  Body,  being  a  product  like  the 

sprout,  cannot  he  without  a  root.  ,  r  \ 

Having  been  told  this— Stoefcitea  said  (  as  follows  ). 

_ JQ\ 

^  TOXT— ‘  Where  could  its  root  he  apart  from  food? 
So  my  hoy,  from  food  as  the  sprout,  infer  water  as  the 

„o"from  «a.era,the,pro.l,mferfire  a,  the  rcol ; 

from  fire  as  the  sprout,  infer  the  B  eing  as  the  root.  All 
these  creatures,  my  dear,  have  their  root  m  Being, 
reside  in  Being  and  rest  in  Being.— (4) 

BHASYA—Shvetaketu  said— ‘  If  the  body  has  a  root  , 

like  the  sprout  of  the  fig  and  other  trees,  and  where  could 
the  root  of  the  Body  be? ’-Being  thus  asked,  the  father 
said—  Where  could  its  root  be,  apart  from  food  .',  that^  is 
to  say,  food  is  the  root  of  the  body. — “  In  what  way  . 

when  food  is  eaten,  it  is  liquified  by  water,— it  is  cooked 
by  the  stomachic  fire,  and  then  becomes  changed  into 
juices,  from  the  juices,  proceeds  Blood,  frorn  Blood,  es 
from  Flesh,  Fat— from  Fat,  Bones— from  ^nes.  Marrow, 
—from  Marrow,  Semen  ;— similarly  when  Food  eaten  by 
the  woman,  becomes  modified,  in  the  same  way,  into  blood 
(ovular) ;— it  is  by  these  two— semen  and  ovular  blood 
come  together.— which  are  the  products  of  food,  and  which 
are  fostered  and  nourished  by  the  food  eaten  day  by  day, 
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that  the  body  becomes  developed,  and  built  up  just  as  the 
wall  is  built  up  day  by  day  by  lumps  of  clay  laid  on — ^and 
thus  does  this  sprout  of  the  body  become  accomplished  out 
of  food  as  its  root 

As  regards  the  Food  which  has  been  pointed  out  as 
the  sprout  of  the  Body,  that  food  also,  like  the  body,  is 
liable  to  production  and  destruction,  and  as  such,  it  also  is 
a  sprout  that  has  shot  out  of  a  root ; — with  this  idea,  in  his 
uaind,  he  says — *  Just  as  the  sprout  of  the  body  has  its  root 
in  food,  so,  my  Jeor,  from  the  food  as  sprout — which  is  a 
product,  effect, — infer — understand — water  as  the  root  of 
the  sprout  in  the  shape  of  Food  ; — water  also  is  liable  to 
production  and  destruction,  and  hence,  it  also  is  a  sprout, 
hence y  from  water  as  sprout — a  product, — my  dear,  infer  as. its 
Cause,  Root,  Fire  ; — inasmuch  as  Fire  also  is  liable*  to 
production  and  destruction,  that  also  is  a  sprout  ;  hence, 
from /ire  as  the  sprouty — the  product — my  dear,  infer  its 
root  in  Being,  which  is  one  only,  without  a  second,  and 
really  and  absolutely  Real;  all  the  Universe  is  a  mere 
modification  of  words,  a  mere  name,— superimposed  by 
Nescience,  upon  the  said  Being,  in  the  same  manner  as 
the  Serpent  and  other  imaginary  things  are  superimposed 
upon  the  Rope ;  hence,  this  Being  is  the  root  of  the 
Universe.  Hence,  my  dear,  all  the  creatures  in  the  shape 
of  animate  and  inanimate  things— have  their  roof— cause 
—in  Being.  It  is  not  only  that  they  have  their  root  in 
Being,— even  now,  during  the  time  of  their  existence,  they 
reside  in  Being— subsisting  in  Being  itself  ;  as  for  example 
without  subsisting  in  clay,  the  jar  has  no  existence  c 
continuance ;  hence,  as  Being  is  the  root  of  all  creature 

_ _ the  clay  of  jar  etc. — These  creatures  reside  in  Being  ; 

and  at  the  end  they  rest  in  Being,— that  is,  they  have  their 
rest,' they  become  merged,— -and  have  their  end,  in  the  same 

said  Being.-— (4)- 


336  *  *  CHANDOGYA  UPANISAD  [  VL  viii.  6— 

TEXT— Now,  when  such  and  such  a  man  desires  to 
drink,  fire  is  carrying  away  what  has  been  drunk  by  him 
(before).  Hence,  just  as  they  speak  of  the  cow-carrier^ 
the  hot se- carrier  and  the  man-carrier^  so  they  speak  of 
the  fire  as  water-carrier.  Thus,  my  dear,  know  this  to  be 
the  sprout  shot  up  ;  it  could  not  be  without  a  root.  (5) 

BHlSYA—Proceeding  to  show  that  through  water  as 
sprout,  Being  is  the  root  here  also,  he  says  W^heUy  at 
which  time,  such  and  such  a  man* — naming  him  desires  to 
drink — that  is,  becomes  a  man  desirous  of  drinking  ;  like 
*  desires  to  eat  the  phrase  *  desires  to  drink  ’  also  is  only 
a  figurative  name  for  the  Man.  When  food  eaten  has  been 
liquified,  water  carries  it  away  ;  when  they  thus  set  the 
food-sprout,  Body,  it  would,  through  excess  of  water,  make 
the  body  benumbed,  if  the  water  died, — ^become  dried  up 
by  fire  ;  when  the  water  is  being  dried  up,  and  the  water  is 
becoming  developed  into  the  Body,  there  arises  desire  to 
drink,  in  the  man,  and  then  it  is  said  that  *  the  man  desires 
to  drink-’.  And  when  fire  is  drying  up  the  water  that  has 
been  drunk,  it  carries  and  modifies  this  water  into  Blood 
and  Life-breath. — Just  as  they  speak  of  the  cow-carrier y  etc., 
etc., — as  hefore;— so  they  speak  of  Fire  as  the  water- 
carrier  ^ — ^‘[/dany a’,  water-carrier,  being  that  which  carries 
{nayati)  water  (udakam)  ;  this  form  of  the  word  being  a 
Vedic  anomaly,— as  above.  Thus  of  water  also,  this  sprout 
is  the  same,  that  is,  called  ‘  Body  \  and  nothing  else. — The 
rest  is  all  as  before.* — (5) 

TEXT — ‘Where  could  its  root  be,  apart  from  Water? 
— so,  my  boy,  from  Water  as  sprout,  infer  Fire  as  the 
root ;  from  Fire  as  Sprout,  infer  Being  as  the  root.  All 
these  creatures,  my  dear,  have  their  root  in  Being, 
reside  in  Being  and  rest  in  Being.— And  now,  how 
ach  of  these  three  deities,  on  reaching  'man,  becomes 
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triplicated  has  been  explained  to  you  before.  When, 
my  dear,  the  man  is  departing,  his  Speech  merges  into 
the  Mind,  Mind  merges  into  Life-breath,  Life>breatk 
into  Fire,  and  Fire  into  the  Supreme  Deity. —  (6) 

BHASYA — From  the  force  of  circumstances  it  follows 
that  of  Fire  also,  this,  that  is  called  ‘  Body,  ’  is  the  Sprout. 
Hence,  from  Water  as  sprout,  in  the  form  of  the  Body,  is 
inferred  the  root  of  that  Water  ;  and  from  Water  as  the 
Sprout  is  inferred  Fire  as  its  root; — from  Fire  as  Sprout 
is  inferred  Being  as  its  root ; — as  before. 

Thus,  then,  of  the  Body — Sprout  which  consists  of  Fire, 
Water  and  Food, — which  is  a  mere  modification  of  words, 
infer  the  root — through  the  series  beginning  with  food- 
consists  in  Being,  which  is  absolutely  real,  free  from  fear 
and  danger  and  trouble. — Having  explained  all  this  to  his 
son,  by  means  of  the  well-known  phrases  ‘desirous  of  eating' 
and  ‘desirous  of  drinking’,  he  points  out  that  whatever  else 
has  got  to  be  explained  in  this  connection, — with  regard  to 
the  fact  of  Fire,  Water  and  Food,  as  used  up  by  man, 
making  up  the  Body-Sprout,  which  is  an  aggregate  of 
causes  and  effects,  without  intermixing,^ — all  this  should  be 
taken  as  already  explained.  Hence,  he  refers  to  what  has 
been  said  before  — And  now,  how  etc.,  etc.,— in  what  man¬ 
ner,— eacA  of  these  three  divinities, — Fire,  Water  and  Food, 
— on  reaching  Man^  becomes  triplicatedy  has  been  explained 
to  yon  before  ; — under  the  text  ‘Food,  eaten,  is  made 
threefold’  {Chando.  Upa.  VI.  v.  1. ).  In  that  connection  it 
has  been  asserted  that  of  the  food  etc.  that  are  eaten,  the 
middling  substances  go  to  develop  the  Body  made  up  of 
seven  substances, — ‘  It  becomes  Flesh,  it  becomes  Blood, 
it  becomes  Marrow  and  it  becomes  Bone  ; — while  the 
subtlest  substances  go  to  develop  Mind,  Life-breath,  Speech 
and  the  aggregate  of  the  internal  organs  of  the  Body  : 

C.  U.  22 
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‘  It  becomes  Mind,  it  becomes  Life-breath,  it  becomes 
Speech 

When  the  Body  becomes  torn  up,  the  said  aggregate 
of  Life-breath  and  Organs,  occupied  by  the  ‘Living  Self, 
slips  off  from  the  previous  body  and  enters  a  fresh  body,  in 
a  separate  order  of  sequence  ; — this  is  what  the  text  next 
describes — ‘  When,  my  dear,  the  Man  is  departing —dying,— 
his  Speech  merges  into  the  Mind— it  becomes  summated  in 
the  Mind —and  his  relatives  say  ‘  He  speaks  not’ ;  the 
functioning  of  Speech  is  always  preceded  by  the  Mind  ;  as 
declared  in  the  Vedic  text — ‘  What  one  thinks  of  in  the 
Mind,  that  he  speaks  by  speech’.  When  speech  has 
become  merged  into  the  Mind,  then  the  Mind  iremains 
functioning  by  itself  alone  ; — when  the  Mind  also  becomes 
summated,  then  Mznd  merges  into  the  Life-hreath  i—^s 
during  Deep  Sleep  ;  at  this  time,  the  relatives  by  his  side 
say‘:Heis  not  thinking  (not  conscious)’.  At  this  time, 
the  Life-breath,  moving  in  upward  exhalation,  withdraws 
into  itself  all  the  external  organs  as  described  under  the 
Samvarga — VidyB,  brings  about  the  throwing  about  of 
hands  and  legs,  and  cutting  into  the  vital  parts  of  the  body, 
becomes  merged, — in  the  same  order  in  which  it  had  gone 
forth, — into  Fire  ;  when  the  relatives  say  ‘He  moves  not’, 
and  being  in  doubt  as  to  whether  he  is  alive  or  not,  they 
touch  the  body,  and  if  they  find  the  body  warm,  they  say 
‘the  body  is  still  warm,’  ‘  he  is  alive  Lastly,  when  the 
Fire  also  as  indicated  by  the  warmth,  becomes  withdrawn, 
then  this  Fire  becomes  merged  into  the  Supreme  Divinity. 

When,  in  this  way,  the  Mind  has  become  summated  and 
merged  into  its  source,  the  ‘Living  Self’  resident  therein 
also  becomes  withdrawn,  as  during  deep  sleep,  on  account 
of  the  merging  of  his  accessories  (Mind  and  the  rest)  ;  and 
if  this  withdrawing  is  preceded  by  the  realisation  of  Truth, 
he  becomes  merged  in  Being  itself ;  and  does  not  enter 
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into  another  body  in  the  way  in  which  the  man  in  deep 
sleep  returns  (to  physical  consciousness,  after  the  cessa¬ 
tion  of  the  sleep).  For  instance,  in  the  ordinary  world 
a  man  living  in  a  place  full  of  dangers,  on  reaching  a  place 
of  safety,  never  returns  to  the  former  place.  A  ‘Living 
belf  other  than  this  one.  who  has  not  realised  his  Self 

rises  again  from  his  source  (Being).-like  a  man  awaking 
after  deep  sleep. -after  death,  and  again  enters  into  the 
meshes  of  the  Body. — -(6) 

TEXT— ‘Now,  that  which  is  this  Subtle  Essence  — 
m  that  has  all  this  its  Self  ;  that  is  the  Self;  that ’is 
the  Truth:  that  thou  art,  O  ‘Shveiakeia '.-‘Revered 
S>ir,  please  explain  this  to  me  again’.— ‘Be  it  so  mv 
boy  ,— he  said.— (7)  ’  y 

BMSYA-That  which  has  been  spoken  of  above  as 
named  Being  -which  is  the  subtlest  essence,-the  point  of 
ultimate  subtlety,— source  of  the  Universe— fn  that  has  all 
this  Its  Selj  that  which  has  this  Being  for  its  Self’  is 
oadatma  ,  and  the  abstract  form  of  this  i<!  . 

W..  is,  i.  is  .his  Sdf  known  „ 

Univorss  is  imbnod  with  Self  ;  end  these  „„  odf 
belf  for  this  which  passes  through  births  and  deaths-  as 
has  been  declared  in  such  other  Vedic  texts  as-‘o’ther 
_an  this,  there  is  no  Seer,  other  than  this,  there  is 

lUKWr  Jl-)— that  through  which 

®  I  ‘“bued  with  Self  is  its  origin 

called  Being  ,  which  is  True  and  Absolutely  Real.  Hence’ 

1  ist  IS  that  IS  the  Self  of  the  Universe,  its  counter-form’ 
Its  very  essence,  its  very  Soul.  The  term  ‘  Self  ’  (Atman) 

without  any  qualifying  prefix  has  its  denotation  restrTcted 
by  convention  to  the  Self  in  Evolution,  Glvatma),  like  thf 
and  the  like;  hence,  thou  art  that  Being  O 
Shvetaketu  .-Having  been  thus  taught,  the  son  sfid- 


CHANDOGYA  UPANISAD 


[  VI.  ix.  2— 


- - 

s., 

doubts  with  regar  becoming  merged  m 

all  creatures,  so  merged,  that 

£r.>;  “  s.  r^e 

Sr':" 

A.  faite  VI. 

Section  (9) 

TEXT-^  ]»s.  a,  my  "t‘ I’Skei: 

:Sdi.?«.*emr«aeum.  lathe  .«,m  of  one  jniee.’- 

^’'sHiSVA-Yon  ask-how  is  it  that  people  hei^ 

merged  into  Being  d  y_  ggi^g ’—Listen  to  an  illustra- 
have  become  merged  y  O  my  dear, ‘makers 

tion  :—  Just  as,  m  tn  „  ^e  it,  being  entirely 

of  honey —Bees  make  ^  f  collecting  the  juices  of 

absoAea  iothe«o*;-how  .^j.S^ 

mony  tiiston*  '"f  ,t  '  redocinj  them  (o  one  mit—in  the 

various  places  and  t  ■  „  they  reduce  the  various 

form  of  one  juice,  ^oney-i.  e;_they 

"'"'‘'^TEXT-'AlVthere,  as  those  juices 

mination,  such  as  7  am  J  dear,  all  these 

ir::va“  -  -  --  •“ 

TsuYAlwhen  those  juices  have  been 

form  of  Hone.,  then,  in  the  honey,  they  haj^ 

nation,-how?-t/.af  I  am  the  juice  of  this- 
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mango  or  jack-fruit  tree  ; — in  the  way  that  there  is  in  the 
world,  when  several  sentient  persons  collect  together  in  an 
assembly,  they  have  the  discrimination  that  /  am  the  son  of 
this  man,  I  am  the  grandson  of  that  man, — and  having  got  at 
this  discrimination,  they  do  not  become  mixed  up.  In  the 
case  of  Honey,  however,  there  is  no  such  discrimination  ; 
though  the  juices  have  been  collected  from  several  trees, 
and  have  taste  variously  as  sweet,  acid,  bitter,  pungent  and 
so  forth, — and  they  have  been  collected  in  one — the  form 
of  Honey,  they  are  no  longer  able  to  be  discriminated  as 
sweet  or  bitter  etc.  This  is  the  sense  of  the  illustration. — 
Just  as,  in  the  case  of  the  illustration  cited,  so,  my  dear,  all 
these  creatures  hein§  merged — day  after  day — into  Being,-— ^ 
during  Deep  Sleep,  at  death  and  at  Cosmic  Dissolution,— 
do  not  know, — would  not  know, — that  we  are  becoming — 
or  become — merged  into  Being. — (2) 

TEXT — ‘  Whatever  these  creatures  are  here— a 
tiger,  or  a  lion,  or  a  wolf,  or  a  boar,  or  a  worm,  or  an 
insect,  or  a  gadfly,  or  a  mosquito, — that  they  become 
again.’ — (3) 

BHASYA — Because,  without  knowing  that  they  are 
Being, — they  merge  into  Being, — therefore,  in  whatever, — 
animal — species — such  as,  the  tiger  and  the  like,' — they  have 
been  born  in,  in  this  world, — each  of  them  knowing  him¬ 
self  as  a  tiger  or  a  lion,  so  forth, — they  become  impressed 
with  the  tendencies  of  past  cognitions  and  actions,  and  after 
having  merged  into  Being  (at  death),  they  are  born,  again  in 
that  same  condition  with  the  same  tendencies  ;  and  return¬ 
ing  from  Being,  they  become  a  tiger,  or  a  lion,  or  a  wolf, 
or  a  boar,  or  a  worm,  or  an  insect,  or  a  gadfly,  or  a  mosquito, 
—whatever  they  are — i.  e.  were  in  this  world  previ¬ 
ously, — that  same  they  become  again, — on  return  (re-birth)  ; 
even  though  the  two  consecutive  births  of  an  evolving 
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creature  be  separated  by  an  interval  of  millions  of 
time— cycles,  the  tendencies  imprinted  upon  it  during  the 
preceding  life  do  not  cease  to  exist  (and  affect  his  lat« 
birth);  as  has  been  declared  in  another-Vedic  Text 
‘  Births  are  in  accordance  with  knowledge. 

TEXT— ‘Now,  that  which  is  this  Subtle  Essence,— 
in  That  has  all  this  its  Self ;  That  is  the  Self  ;  That  is 
the  True  ;  That  thou  art ;  O  Shvetakm’—  Revered  Sir , 
please  explain  this  to  me,  again.’— ‘Be  it  so,  my  hoy  , 
he  said.’ — (4) 

BHASYA— That  Being  wherein  having  entered, 

creaturesarebornagain,— and  wherein  having  entered  in 

its  subtle  form  of  the  self,  those  creatures  do  return 

who  are  firm  in  their  conviction  regarding 

is  the  SnUh  Essence  etc..  etc.,-as  already  explained  above. 

“  In  ordinary  life,  when  a  man  rising  from  sleep  in 
his  house,  has  gone  to  another  vilkge,  he  is  conscious  o  h  s 
come  away  from  his  home  ;  in  the  same  way,  why  is  it 
that  the  creatures  who  have  been  born  after  having  merg 
l^Beh^g!- not  conscious  of  having  come  from  Being? 

Pleasejexplain  this  to  me  again  .  ^ 

Being  thus  addressed,  the  father  said 
boy-  —(4)  Section  (9)  of  Discourse  VI. 

Section  (10) 

TEVT_-‘These  rivers,  my  dear,  flow  along, -the 
T-  the  East  and  the  Western  ones  to  the 

WesrtC  gofromsea’to  sea,  and  they  become  the 

know  I  am  this  ricer  or  that.  — ( 1 ) 

BHASYA—  lust  listen  to  an  illustration  ;  my  dear. 
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flowing  towards  the  East  and  the  Western  ones— the  Sindhtt 
and  the  rest  flowing  to — towards  the  West;  and  these 
become  drawn  up  from  the  sea  by  clouds  and  fall  down 
again  in  the  form  of  rain,  into  the  Ganga  and  other  rivers 
and  flow  into  the  sea  again  ;  and  they  become  the  sea  ;  now 
these  rivers,  having  become  unified  in  the  ocean,  do  not 
know  that  I  am  this  river  Ganga, — or  I  am  that  river- — 
YamunU^ — or  1  am  the  Mahi  in  the  same  manner/ — (1) 

[  The  Mahi  is  a  river  in  Central  India,  22*20  N,  73*5  E  which, 
falls  into  the  Gulf  of  Cambay.] 

TEXT — Tn  the  same  manner,  all  these  creatures, 
having  come  from  Being,  know  not  they  come  from 
Being  ;  and  whatever  these  creatures  are  here, — a 
tiger,  or  a  lion,  or  a  wolf,  or  a  hoar,  or  a  worm,  or  an 
insect,  or  a  gadfly,  or  a  mosquito, — that  they  become 
again/ — (2) 

Now,  that  which  is  the  Subtle  Essence, — in  that: 
has  all  this  its  Self  ; — That  is  the  Self  ;  That  is  the 
True  ;  That  thou  art,  O,  Shvetaketu\ — ‘Revered  Sir, 
please  explain  this  to  me  again’. — ‘Be  it  so,  my  boy’, — 
he  said. — (3) 

BHASYA — ^  In  the  same  manner,  my  dear,  all  ihesei 
creatures — who  did  not  know  that  they  had  become  merged 
in  Being, — do  not  know  that  it  is  from  Being  that  they  are 
coming, — or  have  come  again.  And  in  this  world,  what¬ 
ever  they  were  in  the  past, — a  tiger  etc.,  etc., — as  before. 
In  the  ordinary  world,  it  is  seen  that  in  water,  there  appear* 
many  such  manifestations  as  ripples,  waves,  foam,  bubbles 
and  the  like, — and  they  revert  again  to  the  same  form  of 
water,  and  are  destroyed  ;  as  for  living  beings  however, 

though  they  are,  daily,  becoming  merged  in  their  cause, - 

during  deep  sleep  and  at  death  and  at  Cosmic  Dissolution  , 
— -they  are  not  destroyed  (they  continue  to  exist  in  otheir* 
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‘formsO.-'Explain  this  to  me  again  Revered  Sir  by  further 
illustrations.’-  Be  it  so,  my  boy,  ’-said  the  father  .--(2-i) 
End  of  Section  (10)  of  Discourse  VI. 

Section  (11) 

“  Of  this  large  tree,  my  child,  if  one  were  to 
strike  at  the  root,  it  would  exude  juice  while  still 
living  ;  if  one  were  to  strike  it  in  the  middle,  it  would 
exude  juice,  while  still  living  ;  and  if 
it  at  the  top,  it  would  exude  juice,  while 

This  tree,  pervaded  by  the  ‘Living  Self  ,  stands  firm, 

drinking  and  rejoicing.  (1) 

BHASYA — ‘  Listen  to  the  illustration,  my  chil^—of 
this  lane  tree  with  many  lar^e  branches,-  this  being 
indicated  towards  a  tree  standing  before  them,— tf  some  one 
were  to  strike  at  the  rooi-with  an  axe  or  some  such  weapon, 
striking  at  it  once  only— the  tree  would  not  ^ 

would  continue  to  live,-and  merely  its  juice  would  flow 
(out  of  the  cut).  Similarly,  if  one  were  to  strike  it  at  the 
middle,  it  would  exude  juice  and  be  still  lwin&  I  and  if  one 
were  to  strike  it  at  the  top,  it  would  exude  jawe  while  shU 
livin.  This  tree  is,  at  this  moment,  peroaded,—endowcd— 
hy  the  ‘  Living  self’,  and  it  stands  firm,  driniing— absorbing 
through  its  roots  large  quantities  of  water  and  other  juices 
out  of  the  Earth  and  rejoicing,— heing  happy.  (1) 

TEXT — ‘  If  the  Living  self  leaves  one  of  its 

branches,  that  branch  withers,  if  it  leaves  the  second 

branch,  that  withers,  if  it  leaves  the  third,  that  withers; 
if  it  leaves  the  whole,  the  whole  withers.— (2) 

BHASYA — ‘  Of  this  tree,  if  the  ‘  Living  Self’  leaves  one 
branch,  which  is  either  diseased  or  has  been  struck  at,— i.  c 
withdraws  from  it  that  position  of  Itself  which  ensouled 
that  branch, -f).en  that  branch  withers ;  the  Living  Self 
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eoters  a  living  thing  in  the  course  of  the  aggregate  of 
Speech,  Mind,  Life-breath,  and  Organs  ;  hence,  on  the 
withdrawal  of  the  Self,  all  this  aggregate  becomes  with¬ 
drawn.  What  happens  is  that  when  the  Living  Self 
endowed  with  Life-breath  eats  or  drinks,  what  is  eaten 
and  drunk  becomes  turned  into  juices  which  nourish 
the  tree  of  which  the  body  is  alive  :  and  the  same  juices 
serve  as  indicative  of  the  presence  of  the  Living  Self. 
It  is  through  what  is  eaten  and  drunk  that  the  Living 
Self  ’  stays  in  the  body,  and  the  character  of  what  is 
eaten  and  drunk  is  always  in  keeping  with  the  Karmic 
Residua  of  the  ‘Living  Self’.  So  that,  when  the  time 
Las  arrived  for  the  function  of  that  Karmic  Residua  of 
Lis  v^hich  is  the  cause  of  his  being  maimed  hy  a  limh,  then 
the  Living  Self  leaves  one  hranchr^.e.  it  withdraws  itself 
from  that  one  branch  ;  and  then  that  branch  withers.  It 
is  by  reason  of  the  presence  of  the  ‘  Living  Self  ’,  that  the 
fuices,  thrown  up  by  the  Karmic  Residua^  cease  to  exist 
there,  on  the  withdrawal  of  the  ‘  Living  Self  and  when 
ihe  juices  have  ceased  to  come  up,  the  Branch  withers.— 
Similarly,  when  the  *  Living  Self  ’  leaves  the  whole  tree, 
then  the  whole  tree  withers. — ^That  the  tree  is  ensouled 
by  the  ‘  Living  Self  ’  has  been  indicated  by  the  phenomena 
of-  the  flowing  of  juices  and  withering  of — as  shown  by 
the  illustration  also  vouched  for  the  Vedic  text ;  which 
means  that  immovable  (apparently  inanimate)  objects  (like 
the  tree)  are  endowed  with  sentience  ;  and  this  also  shows 
that  there  is  no  truth  in  the  JBtzadJ/iu  and  Vaishesika  view 
that  ‘  immovable  objects  are  insentient,^ — (2) 

TEXT — ‘  Understand  this  to  be  similar,  my  dear,’^ — 
he  said — ‘Bereft  of  the  Living  Self^  this  perishes;  the 
Living  Self  never  perishes. 

That  which  is  the  subtlest  Essence, — in  That  has 
all  this  its  Self;  That  is  the  True  ;  That  thou  art,  O, 
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Shvetaketa.  Explain  this  to  me  again,  Revered  Sir,’— 

‘  So  he  it,  my  boy.’ — he  said. — (3) 

BHASYA — As  has  been  shown  in  the  above  example  of 
the  tree  that,  so  long  as  the  tree  is  imbued  with  the  Living 
Self,’  it  does  not  dry  up  and  continues  to  be  nourished  by 
the  drinking  in  of  juices  and  thus  said  to  be  alive  •,  and 
when  it  becomes  bereft  of  that  Self,  it  is  said  to  die. 

‘  Understand  this  to  be  similar;— hs  said.—  When  this 
body  is  lerejt  of  the  Living  Se//— separated  from  the 
Self, -if  perishes  ;  the  Living  Self  never  perishes  ;  because 

it  is  found  that  in  a  case  where  the  man  has  gone  to  sleep 

leaving  the  work  in  hand  unfinished,  on  waking  from 
sleep,  he  remembers  his  unfinished  work  and  finishes  it. 
Further,  in  the  case  of  creatures  just  born,  they  are  found 
to-evince  desire  for  milk  from  the  mother’s  breasts,  fears 
and  such  other  feelings  ;  and  from  this  it  is  inferred  that 
they  remember  the  experience,  in  their  previous  births, 
of  drinking  milk  from,  the  mother’s  breasts,  and  also 
unpleasant  experiences. — Also,  because  the  Agnihotra 
and  other  Vedic  Rites  serve  useful  purposes,  therefore 
the  Living  Self  cannot  die. 

That  which  is  the  Subtlest  Essence  etc.,  etc.,  as  before.  ^ 

“How  this  extremely  gross  Universe  consisting  of  the 
Earth  and  other  things,  with  its  diverse  names  and  forms, 
is  produced  out  of  Being  which  is  extremely  subtle,  is  of 
the  essence  of  pure  Being,  devoid  of  all  name  and  form 
please  explain  this  to  me  again,  Revered  Sir.” 

The  father  said—  Be  it  so,  my  boy.’ — (3) 

End  of  Section  (11)  of  Discourse  VI. 


Section  (12) 

TEXT— ‘  Fetch  a  fruit  of  that  Banyan-tree.’—'  Here 
Break  it. — ‘  It  is  broken,  Sir.’ — ‘  What  dost 
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thou  see  there  ?  ’ — These  are  very  small  seeds,  Sir/ — 

‘  Break  one  of  these,  my  dear/ — Mt  is  broken,  Sir 
‘  What  dost  thou  see  there  ?  ’ — ‘  Nothing,  Sir/ — (1 ) 

BHASYA — ‘  If  you  wish  to  have  direct  evidence  of  this, 
th.cn  fetch  a  fruit  of  this  large — Banyan-tree,’— Thus  told  he 
did  so,  and  said  ‘  Here  it  fs,  sir  ;  I  have  fetched  the  fruit/ — 
When  he  had  shown  the  fruit,  the  father  said  to  him 
‘  Break  it’‘ — ^The  other  said — ‘  It  is  broken,  ’ — The  father 
said  to  him—  What  dost  thou  see  here  ?  ’ — the  son  said— 
These  very  small  seeds,  I  see.  Sir/ — ‘  Of  those  seeds,  my 
dear  boy,  break  one,’ — Thus  told,  he  said — ‘  It  is  broken. 
Sir’ — *  If  the  seed  has  been  broken,  what  dost  thou  see  in 
that  broken  seed  ?  ’ — He  answered— ‘  I  see  nothing,  sir/ — (1) 

TEXT — He  said  to  him — ‘  My  child,  the  Subtle 
Essence  which  thou  dost  not  perceive,— it  is  from  that 
Subtle  Essence  that  this  large  Banyan-tree  grows  up  ; — 
Have  faith:  my  son/ — (2) 

BHASYA — He  said  to  his  son — ‘  On  breaking  the 
Banyan-seed,  that  Subtle  Essence— oi  the  Banyan — seed — 
which  thou  dost  not  perceive — see, — and  yet,  my  boy,  it  is 
from  Subtle  Essence  of  the  seed, — which  is  not  visible, — that 
the  large  Banyan-tree^  fully  equipped  with  thick  branches, 
trunk,  fruits,  and  leaves—  grows  up — as  the  product — or  it 
is  produced  and  rises  up, — the  ‘  ut’  being  understood  before 
the  term  ^  tisthati,’ — Have  faith  my  son,  when  I  say  that, 
it  is  from  this  Subtle  Essence  of  Being  that  there  grows 
Universe  with  its  names  and  forms,  grows  up  as  the 
product.  Though  when  a  certain  fact  has  been  established 
by  reasoning  and  scriptural  authority,  it  is  always  under¬ 
stood,  to  be  so  (and  true), — yet,  in  the  case  of  extremely 
subtle  things,  a  man  who  has  his  mind  taken  up  by  external 
things,  and  follows  the  natural  bent  of  his  activities,- 
could  find  it  difficult  to  understand  if  he  were  not  imbued. 
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with  a  large  degree  of  faith  ;  hence,  the  father  said —  Have 
faith  when  there  is  faith,  the  mind  becomes  concentrated 
on  the  subject  desired  to  understand,  and  then  the 
due  understanding  follows.  That  this  is  so  is  clear  from 
such  Vedic  texts  as  '  I  had  my  mind  elsewhere.  (2) 

TEXT— ‘That  which  is  this  Subtle  Essence,— in 
that  has  all  this  its  Self;  That  is  True;  That  is  the 
Self ;  That  thou  art,  O,  Shvetaketu’.— ‘  Revered  Sir, 
please  explain  this  to  me  again.’ —  Be  it  so,  my  boy  , 
— he  said. — (3) 

BHASYA— TAat  which  etc.,  efc.,  this  has  been  already 
explained.  “  If  that  Being  is  the  root  of  the  Universe,  then 
why  is  it  not  perceived  ? — Please  explain  this  to  me  again, 
Revered  Sir, — by  means  of  illustrations  ’. — ‘  Be  it  so,  my 
boy.’ — said  the  father. — (3) 

End  of  Section  (12)  of  Discourse  VI. 


Section  (13) 

TEXT—  Having  put  this  salt  into  water,  come  to 
me  in  the  morning  ’. — He  did  so. — (The  father)  said  to 
him— ‘  Bring  the  salt,  my  son,  which  you  put  into  the 
water  at  night  ’. — Having  looked  for  it,  he  found  it  not ; 
as  it  had  melted  away. — ( 1 ) 

BHASYA — ‘Even  a  thing  that  exists  may  not  be 
directly  perceived,  and  yet  it  may  be  known  in  another 
way  ;  listen  to  an  example  of  this,  if  you  wish  to  have 
direct  evidence  of  this  fact,  then,  having  put  this  salt — lamp 

_ in  water, — in  a  jar  or  some  other  vessel, — come  to  me— 

tomorrow  in  the  morning.’ — The  boy,  with  a  view  to  see  for 
himself  for  what  father  had  taught  him,  did  as  he  was  told. 
— The  next  Aay,  the  Father  said  to  him — in  the  morning— 
‘  The  salt  that,  at  night,  you  put  under  water, — that,  my  boy, 
please  6ring.’ — Being  told  thus,  with  a  view  to  bring  the 
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salt,  having  looked  for  — in  the  water, — he  found  it  lie 

did  not  perceive  the  salt ;  because,  even  though  it  was  there 
it  had  melted  away — and  merged  into  the  water.--” (1) 

TEXT — ‘  My  boy,  taste  it  from  the  pot  ;  how  is  it?’’ 
— Tt  is  salt.’ — ‘Taste  it  from  the  middle  ;  how  is  it 
‘It  is  salt.’ — ‘Taste  it  from  the  bottom  ;  how  is  it  T~ 
‘It  is  salt.’ — ‘Throw  it  away  and  come  to  me.’-— He  did 
so  ;  (saying)  ‘It  remains  for  ever’ — The  Father  said  to 
him — ‘Here  also,  forsooth,  thou  dost  not  perceive  the 
Being,  while  there  it  is  indeed. — (2) 

BHASYA — ‘Though  you  do  not  perceive  the  melted 
salt  with  the  eye,  nor  feel  the  lump  by  your  tactile  organ, 
yet  it  exists  in  the  water  all  the  same  and  is  perceived  by 
other  means, ^ — in  order  to  convince  of  the  tiuth  of  this,  he 
said  to  him — ‘  My  boy,  take  some  water  from  the  top 
surface  and  fif.’ — Having  said  this  and  having  found 

that  the  son  had  done  as  he  was  asked,  he  asked  him— ‘Hon? 
is  it  ?’— the  other  replied— ‘/f  is  salt— in  taste.’— Similarly, 
'Take  some  water  from  the  middle  and  taste  it ; — how  is  ii 
‘  It  is  salt.  ' — So  take  some  water  from  the  bottom— ‘  end  ’ 
and  taste  it.— Hoti?  is  it  ? — ‘  It  is  salt,’— ‘  If  that  is  so,  then 
throw  it  away^ — leave  it, — and  having  washed  your  mouth , 
—come  to  me' — He  did  so  ;  that  is,  having  thrown  away 
the  salt,  he  went  to  his  father  saying  these  words — * 
‘Exactly  the  same  salt  that  I  had  put  into  the  water  at 
night,  remains  for  every — i.e.  it  exists  quite  in  the  right 
manner .’ — ^When  he  had  said  this,  the  Father  said  to  him— 

‘  This  salt  had  been  perceived  by  you,  in  the  first  instance, 
with  the  visual  and  tactile  organs,— and  when  it  melted  in 
water,  though  it  was  not  perceived  by  those  two  organs 
yet  it  exists  there,  as  shown  by  the  fact  that  it  is  perceivcJ 
by  the  gestatory  organ  (the  tongue) in  the  same  manner, 
it  happens  in  regard  to  the  body  which  is  of  the  nature  of 
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a  sprout,  a  product  of  fire,  water,  food  and  other  things.’ 

—The  particles  ^VUva'  and  ‘Kila  are  meant  to  indicate 
the  remembrance  of  the  teachings  of  ancient  teachers.— 
‘Here  also  forsooth,  thoa  dost  not,  perceive  the  Being,— which 
is  the  cause  of  the  sprout  made  up  of  fire,  water,  food 
and  other  things,— tn^i/c  it  is  there  indeed,— like  the  subtle 
essence  of  the  Banyan-Seed,— though  thou  perceivest 
it  not  by  the  sense-organs.  As  in  this  water,  though 
the  salt  was  not  perceived  by  the  visual  and  tactile-  organs, 
yet  it  was  there  as  you  perceived  it  by  the  gestatory 

organ, _ in  the  same  manner,  though  the  Being  exists  in 

this  world,  as  its  very  root,  and  thou  canst  apprehend  it 
by  other  means,— like  the  subtle  essence  of  the  salt,’  this 
is  the  final  upshot  of  what  he  said. — (2) 

TEXT — ‘That  which  is  this  Subtle  Essence,— in 
that  has  all  this  its  Self  ;  That  is  the  True  ;  That  is  the 
Self  ;  That  thou  art,  O,  Shvetaketu’. — ‘Revered  Sir, 

please  explain  this  to  me  again.’— ‘Be  it  so,  my  hoy,’ 

—he  said. — (3) 

BHASYA— That  which  etc.,  etc. — just  as  before. 

‘  If  this  Being,  the  root  of  the  Universe, — though 
imperceptible  through  the  sense-organs,— is  yet  capable  of 
being  apprephended  by  other  means,— just  like  the  subtle 
essence  of  the  salt, — and  the  apprehension  of  this  Being 
would  fulfil  my  whole  purpose  in  life,  and  the  non-appre¬ 
hension  of  it  would  make  me  disappointed  in  my  aim,— 
then,  please  explain  to  me  again,  what  is  the  means  by 
which  that  Being  could  be  apprehended  ;  please  explain 
this  by  means  of  illustration  ’ — said  the  son. 

‘Be  it  so,  my  boy,’— said  the  Father.— (3) 

End  of  Section  (13)  of  Discourse  VI. 
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•  Section  (14) 

TEXT— ‘Just  as,  my  dear,  some  one,  having  brought 
a  man  from  the  Gandhara  regions  with  his  eyes  bound  up, 
might  leave  him  in  a  desolate  place,— and  that  man 
would  shout  towards  the  East,  or  towards  the  North,  or 
towards  the  South,  or  towards  the  West.’ — ‘I  have  been 
brought  here  with  my  eyes  bound  up  and  left  here  with 
my  eyes  bound  up.’ — (1 ) 

bHASYA  Just  as,  in  the  ordinary  "ivorld,  niy  denr^ 
having  brought  a  man— any  one.— from  the  Gandhara 
Regions,  with  his  eyes  bound  up,— a  rohher— might  leave  him 
— with  his  eyes  bound  up  and  his  hands  tied,  —in  a  forest, 
or  in  still  more  desolated  place,— that  man,  having  lost  all 

sense  of  direction,  would  shout — cry — towards  the  East _ i.e. 

with  his  face  turned  towards  the  East, — or  towards  the 
North,  or  towards  the  South,  or  towards  the  West, _ (saying) 

With  eyes  bound  up  I  have  been  brought  by  robbers 
from  the  Gandhara  regions,  and  I  have  been  left  here 
with  my  eyes  bound  up.’ — (1) 

TEXT  And  as  some  one  might  remove  his  bandage 
Md  tell  him— tAe  Gandhara  regions  lie  towards  this  direc¬ 
tion,  go  in  this  direction, — whereupon,  asking  his  way 
from  village  to  village,  and  becoming  informed  and 
capable  of  judging  by  himself,  he  would  reach  the 
Gandhara  regions  ;— in  the  same  manner,  in  this  world, 
that  person  knows  who  has  a  teacher  ;  and  for  him,  the 
delay  is  only  so  long  as  I  am  not  liberated  and  become 
merged.’— (2) 

BHASYA  While  he  is  thus  shouting,  some  one,  with  a 
merciful  temperament,  might  remove  his  bandage— covering 
over  the  eyes,— and  tell  him  that  the  Gandhara  regions  lie 
towards  this— the  Northerly-direction,  go  in  this  direction, 
—that  man,  being  freed  by  the  sympathetic  person  from  his 
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-asking  his  way  from  villaie  to  milage,  lecomiH 
ilLmed-hy  advices  offered -and  capable  of  jadimi  by 
'£S/Jcaplble  of  finding  the  way  to  villages  as  pointed 
out  by  others,— would  reach  the  Gandhara  regions  ,  such  a 
man  Ilone  would  reach  the  place,  and  not  one  who  is  either 
foolish  or  desirous  of  seeing  various  countries.— Just  as  in 

the  illustration  as  described,  the  man  was  brought  from  his 

tumry  in  the  Gandhara  regions,  by  robbers  with  his  eyes 
Wnd  up,-and  lacking  discriminating  and  confound  in 
regard  to  the  directions,  beset  with  hunger,  thirst,  and  other 
privations,-was  brought  into  a  forest  infested  with  tiger^ 
robbers  and  other  dangers —m  sore  trouble,  crying, 

remains  there,  eager  to  be  liberated;— then  he  is  liberated 

by  some  sympathetic  person,  and  j 

to  enter  the  forest  of  this  Body  made  up  of  Fire, 

Food  and  other  ingredients,  and  containing  wind,  bUe. 
phlegm,  blood,  fat,  flesh,  bone,  marrow,  semen,  worms  urine 
and  faeces  and  beset  with  several  pains  of  opposites,  like 
hei  and  c’old,-with  his  eyes  bound  up  with  the  bandage 
of  delusion,  caught  in  the  noose  of  longing  for  wife,  son, 
friends,  cattle,  relative  and  such  other  perceptible^  and 
imperceptible  things,  enmeshed  in  the  meshes  of  hundreds 
and  thousands  of  such  evils  and  austerities  and  crying 

as‘l  am  the  son  of  such  and  such  a  person,  these  are  my 
relatives,’ ‘1  am  happy,’  ‘I  am  unhappy,’  ‘1  am  deluded, 
‘I  am  wise,’  ‘I  am  righteous,’  1  have  many  relatives, 

‘  my  son  is  born,  is  dead,  is  sinful’,  ‘my  property  has  been- 
los?,  ‘  Ah  !  I  am  damned’,  ‘How  shall  I  live  ?”  What  is 
to  be  my  fate  ?’  ‘What  is  to  be  my  refuge  ?  —Then,  by 
the  influence  of  some  good  fortune  due  to  the  excess  of 
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merit,  he  gets  a  teacher,  who  is  extremely  sympathetic, 
and  knows  the  the  St^dhiticjiy  the  Se/^j—^and  w^ho  is 

himself  liberated  from  all  bondage  and  rests  firmly  upon 
Brahman,— and  this  Brahman-knowing,  teacher,  through 
pity,  shows  him  the  way  to  perceive  the  defects  in  worldly 
objects— whereupon  he  loses  all  attachment  to  these 
worldly  objects,— and  on  being  told  that  ‘thou  art  not  one 
who  passes  through  the  cycle  of  births  and  deaths,  thou 
art  not  the  son,  or  any  relation  of  such  and  such  a  person, 
etc.,— in  fact,  thou  art  pure  Sefn^,  that  which  Thoa  Art} 
—and  thus  he  becomes  liberated  from  the  bondage  o*f 
Ignorance,— like  the  man  from  GandAsm,— reaches  his 
own  True  Self,  Being,  and  becomes  happy  and  for  ever 
contented.’ 

It  is  all  this  which  the  Father  meant  by  saying— 
That  person  knows  who  has  a  teacher.^ 

For  Aim,- for  the  man  who  has  been  liberated  from 
the  bondage  of  Ignorance,— delay— the  postponement- 
in  merging  into  his  real  Self,  Being— is  only  so  long  how 
long  is  the  delay  ?  so  long  as  I  am  liberated— i.e.  he 
becomes  liberated.  The  first  person  in  the  word  ‘Vimoksye' 
is  to  be  taken  in  the  sense  of  the  third  person ,  as  such  is 
the  force  of  the  sense  ;— i.e.  the  delay  is  only  so  long  as 
tlia-t  Karmic  Residue  is  not  exhausted,  by  experience,  by 
virtue  of  which  his  Body  has  been  brought  about,— and  so 
long  as,  as  the  consequence  of  this,  that  Body  does  not  fall 
off and  then  there  do  I  become  merged  also — i.e.  he 
becomes  merged— here  also  the  first  person  is  to  be  taken 
in  the  sense  of  the  third  person;  there  is  no  interval 
of  time  between  the  falling  off  of  the  body  and  the' 
merging  ;  hence,  the  word  ‘  atha’  cannot  be  as 

expresssing  sequence. 

Objection  :—'  The  falling  off  of  the  Body  and  the 
merging  into  Being  do  not,  as  a  matter  of  fact,  follow 
C.  U.  23 
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immediately  after  the  attaining  of  the  knowledge  of 
Being, — on  account  of  there  still  remaining  the  remnants  of 
the  same  KSr/nic  Residua  (which  have  become  operative 
and  as  such  have  to  be  expiated  during  the  present 
life): — now  in  the  same  way  even  those  Karmic  Residua 
which  have  not  yet  become  operative  towards  bringing 
about  their  results,  coming  on  as  stored  through  other  births 
previous  to  the  attainment  of  the  said  knowledge  of 
Being  ;  and  certainly  for  the  experiencing  of  the  results  of 
these  also,  another  body  has  to  be  produced  for  the  man,— 
even  after  the  falling  off  of  the  present  body  then  again 
even  after  the  said  knowledge  has  come  about,  the  man 
continues  to  perform  many  acts— some  enjoined,  some 
forbidden,— and  for  the  experiencing  of  the  results  of 
these  fresh  actions  also,  there  has  to  be  another  body  ; 
then  further  fresh  acts, — and  further  consequent  bodies 
so  that  the  attaining  of  knowledge  becomes  practically 
futile,  inasmuch  as  actions  must  produce  effects  (arid  these 
must  be  experienced  in  a  body). — If  it  be  held  that  for  the 
man  who  has  attained  true  knowledge  all  Karmic 
Residua  disappear, — then  liberation  should  appear  simulta¬ 
neously  with  the  attainment  of  knowledge,  and  knowledge 
being  the  direct  cause  of  mergence  into  Beings  so  that  the 
body  should  fall  off  immediately.  The  result  of  this 
would  be  that  the  man  would  have  had  no  time  to  approach 
a  teacher,  and  this  would  be  incompatible  with  the 
declaration  that  ‘  he  alone  knows  who  has  got  a  teacher 
and  also  (obviously)  the  possibility  of  there  being  no 
liberation  resulting  from  knowledge  or  there  would  be 
an  element  of  uncertainty  regarding  the  result  of 
knowledge;  and  would  come  to  resemble  the  means  of 
reaching  one  place  from  another  (which  may  or  may  not 
lead :to  the  desired  result).’’ 
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_ .jsjQt  so  ;  it  is  possible  to  make  a  distinction 

;h  Karmic  Residua  as  has  already  become  opera¬ 
ring  about  its  results  and  such  another  as  has  not 
operative.  It  has  been  argued  that— ‘Inasmuch 
ese  Karmic  Residua  which  have  not  become 
ust  bring  about  their  results,  when  the  present 
:here  must  be  produced  another  body,  for  the 
g  of  the  results  of  those  actions  which  had  not 
sady  operative’^- — But  this  is  not  right ;  because 
Dritative  declaration  of  the  Shruii  to  the  effect 
n  the  delay  is  only  so  long  etc*,  etc/  (which 
liberation  must  follow  the  falling  off  of  the 

y)- 

on  : — “Authority  also  attaches  to  such  declara- 
3  becomes  pure  by  pure  acts’  {BrhadU'^Upa.  IL 
:hat  an  act  must  produce  a  body)/’ 

t  is  so  ;  yet,  there  is  a  difference^  between  such 
idua  as  have  become  operative  towards  bringing 
results  and  such  others  as  have  not  become  so 
-“How?” — These  JKflrmic  Residua  which  have 
rative,  and  to  which  the  present  body  of  the 
lan  is  due,  can  be  exhausted  by  experience 
as  in  the  case  of  the  arrow  that  has  been  shot  at 
rget,  it  comes  to  rest  only  when  the  momentum 
d,  and  not  successively  on  its  reaching  the  target 
of  there' being  no  purpose  to  be  served  by  its 
urther  ; — so  in  the  case  in  question  also,— -there 
5r  other  KSrmic  Residua  which  have  not  yet 
erative, — as  also  those  acts  that  have  been 
are  being  done  during  the  present  life,  prior 
ining  of  knowledge  and  after  it,— or  those  «)f 
which  have  not  yet  become  operative all 
consumed  by  True  Knowledge,  in  the  same 
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way  as  they  are  by  expiatory  Rites;  as  says  the 
Smrti  {Bhagapadfita).— The  Fire  of  knowledge  similarly 
consumes  all  Karmic  Residua  into  ashes  ’ ;  and  also  in 
the  Atharvam—'  Karmic  Residua  become  exhausted  \ 

Thus  then,  though  for  the  man  who  knows 
Brahman,  there  is  no  further  use  for  life,  yet  there 
surely  would  be  experiencing  of  the  results  of  those 
Karmic  Residua  that  have  become  operative, — just  as  in 
the  case  of  the  arrow  that  has  been  shot ; — and  it  is 
only  right  that  for  him  there  is  delay  only  so  long  etc., 
etc.,  and  there  is  no  room  for  the  objections  that  have  been 
urged. — After  the  appearance  of  True  Knowledge  for  the 
knower  of  Brahman, — there  is  no  further  K(!rmic  Residua, 
as  we  have  already  explained,  under  the  text — ‘the  man 
resting  in  Brahman  attains  immortality  etc.,^  (  Cha. 
Upa.  II.  xxiii.  2. )  you  may  recall  that  to  your  mind. — (2) 

TEXT — ‘  That  which  is  this  subtlest  essence, — 
in  that  has  all  this  its  Self;  That  is  True;  that  is 
Self;  That  Thou  art,  O,  Shvet€kefu\~^  Please  explatn 
this  to  me  again,  revered  Sir. — ‘So  be  it,  my  boy^, 
he  said."-"(3) 

BHASYA — Thai  which  etc,— as  already  explained 
before. — ‘  Please  explain  to  me  by  means  of  illustrations 
the  order  of  sequence  in  which  the  learned  man  with  a 
teacher  becomes  merged  into  Being/— Be  it  so,  my  boy/ 
—be  said. — (3) 

End  of  Section  (14)  of  Discourse  VI 


Section  (15) 

TEXT— ‘  My  dear,  when  a  man  is  ill,  his  rela¬ 
tives  assemble  round  him  (and  ask)— Do  ym  know 
me?— do  you  know  me?— so  long  as  his  speech  has 
not  become  merged  in  Mind,  Mind  in  Life^-Breath, 
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th.  Uf.-Br..th  i„  Fire  end  the  Fire  in  the  Snpren.. 
Deity,— he  knows  them.— (1) 

BHA|yA— My  hoy,  when  a  man  is  f// —suffering  from 
tever  and  other  diseascs.-^i/x  relatives  assemble  round  him 
-when  he  IS  about  to  die, -and  ask  him-Do  yoa  know 
me  ^your  father,  a  son,  or  brother  (as  the  case  may  be)  — 

of  the  dyingman-so/ongas.peccA  has  not  become  merged 

tc.,  all  which  has  been  already  explained _ (1) 

TEXT-‘Now  when  his  Speech  becomes  merged 
o  mind,  the  Mind  in  Life-breath,  the  Life-breath 

l^row^tem 

BHASYA— The  text  now  proceeds  to  show  that  manner 
of  mergence  into  Being,  of  the  Man  with  knowledge,  is  the 
same  as  that  of  the  ordinary  worldly  man.  When  the  Fire 

— deference  between  the  two  men  however  is  this) 
-As  regards  the  Man  without  knowledge,  having  arisen 
out  of  Being  enters  into  them-pre-determined  state  c  Z 
tiger  and  other  animals,  or  of  deities,  or  men  or  other 

havinp 

into  oeing  tSrahman— Self-illumined  by  the  lamn 
knowledge  derived  from  the  teaching  of  Teachers  and 
Scriptures,— never  again  returns  to  Birth  •  this  beinff  U 
manner  of  merging  into  Being  ’  “  ^  ® 

ou.  ■'’1 

the  Sun  and  other  Deities.— This  “i® 

the  progress  after  death  of  the  Man  f  i 

upon  the  peculiarities  of  ire'1'd‘ 

causes  and  of  the  motive  for  results-  fJ  l 
who  has  recognised  the  Unity  of  the  True-sSf.’  itd"  wi:; 
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has  no  other  motive  save  Truth,— there  can  be  no  any  such 
false  notions  as  those  of  Time,  Place,  Causes  or  Motive  for 
results;  for  the  simple  reason  that  the  two  are  • 
incompatible.  Further,  Ignorance,  Desire  and  Ksrmic 
Residua — which  are  the  cause  of  the  man’s  progres¬ 
sion, — are  all  burnt  up  by  the  Fire  of  True  Knowledge, 
and  hence,  there  can  be  no  progressing  (through  the 
Sun  etc.  for  the  Man  with  knowledge)  ;  this  has  been 
thus  described  in  the  Atharvana  text — ‘  for  one  whose  all 
desires  have  been  fulfilled  and  who  has  reached  the  Self, — 
all  desires  dis-appear  in  this  life  itself’.- — (2) 

TEXT — ‘That  which  is  this  Subtle  Essence, — in 
that  has  all  this  its  Self  ;  that  is  True  ;  that  is  the  Self  ; 
that  thou  art,  Shvetaketu.*— Revered  sir,  please  explain 
this  to  me  again/ — ‘Be  it  so,  my  boy,’ — he  said. — (3) 
BHASYA — That  which  is  etc.,  etc.— just  as  before. — 

“  If,  for  the  dying  man  and  for  the  man  going  to  be  liberat¬ 
ed, — for  both,  the  mergence  into  Being  be  similar, — 
then,  the  man  with  knowledge,  on  merging  into  Being, 
does  not  return,  while  the  Man  without  knowledge 
does  return,  (to  worldly  existence), — ‘what  is  the  reason 
for  this  ?’ — :please  explain  this  further  to  me  by  means 
of  illustrations.’ — ‘Be  it  so,  my  boy* — he  said,— (3) 

End  of  Section  (15)  of  Discourse  VI 


Section  (16) 

TEXT— ‘  My  boy,  they  bring  a  man,  holding  him 
by  the  hand,  (saying) — He  has  taken  something^ — he 
has  committed  theft,  heat  the  axe  for  him  ;  in  case  he 
has  committed  the  deed,  he  makes  himself  false,  on 
that  account,  and  being  addicted  to  falsehood,  he 
covers  himself  with  falsehood  and  grasps  the  heated 
axe  ;  he  is  burnt,  and  then  he  is  killed.’— (1) 
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BHASYA— ‘  Listen,  my  boy,  when  a  man  is^’sus- 
pected  of  having  committed  theft,  the  king’s  officers 
.hold  him  by  the  hand — with  his  hands  tied  up,— and 
bring  him  for  trial  and  punishment,— when  asked — 
‘What  has  he  done?  ’—they  say— ‘He  has  taken  some¬ 
thing, — something  belonging  to  such  and  such  a  person  , 
the  questioner  says—  Does  he  deserve  arrest  and  bon¬ 
dage  only  for  taking  something  from  some  one?  In 
that  case  there  could  be  arrest  also  when  some  pro¬ 
perty  is  given  and  received  as  a  gift.  ^The  officers 
say— ‘  He  has  committed  theft,— he  has  taken  another 
man’s  property  by  theft.’— When  the  officers  have  said 
this,  the  suspected  person  denies  his  guilt — ‘  have  not 
committed  the  theft.’— The  officers  say  to  the  suspect¬ 
ed  man— ‘You  have  committed  theft  of  this  property.’ 
— ^When  the  accused  has  denied  his  guilt,  they  say — 
"Heat  the  axe  for  him  ;— let  him  clear  himself  (by 
ordeal).’ — If  the  man  has  really  committed  the  theft, — 
and  denies  the  guilt  only  outwardly,— /ic  makes  himself 
false,— i.e.,  by  the  mere  denial,  he  represents  himself 
as  what  he  is  not ;  and  thus  being  addicted  to  false 

hood,  he  covers  himself  with  falsehood,— i.e.,  hiding  him¬ 
self  under  untruth — he  grasps  the  heated  axe — foolishly; 
—and  he  is  burnt  and  killed  by  the  king’s  officers,— 
on  account  of  his  own  fault  of  being  addicted  to  false¬ 
hood.— (1)  .  j 

TEXT — *  If,  however,  he  has  not  committed  it, 

then  he  makes  himself  true  on  that  account  and 
being  addicted  to  Truth ,  he  covers  himself  by  Truth 
and  grasps  the  heated  axe  ;— he  is  not  burnt,  he  is 
let  off.’ — (2) 

BHASYA—  If,  however,  the  man  has  not  committed 
the  deed,— he  makes  himself  true,  on  that  account;  and 
covers  himself  by  truth,— in  the  form  of  not  commit- 
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tingiheft, — he  grasps  the  heated  axe, — and  being  addicted 
to  truth,  he  is  not  burnt,  because  of  the  intervention 
of  truth,  and  he  is  let  ojf, — rescued  from  his  false 
accusers.  Though  the  contact  of  the  heated  axe  with  the 
hand  is  practically  the  same  in  both  cases  of  the  man 
who  has  committed  the  theft  and  the  man  who  has 
not  committed  the  theft, — the  man  addicted  to  untruth 
is  burnt, — not  so  the  man  addicted  to  truth. — (2) 

TEXT—  And  as  he  is  not  burnt,— in  that  has  al 
this  its  Self  ;  That  is  the  true  ;  That  is  the  Self  ;  thal 
thou  art,  O,  Shvetaketu.’^ — Then,  he  understood  it  o! 
him, — yea,  he  understood  it. — (3) 

BHASYA — As  in  the  case  cited,  the  man  addictei 
to  truth,  on  grasping  the  heated  axe,  is  not  harm 
because  his  palm  was  protected  by  truth,  in  the  sam 
way,  at  the  time  that  the  bodies  of  the  man  havin 
the  true  knowledge  of  Being— Brahman  and  the  oth« 
man  who  has  no  such  knowledge,  are  dying  though  tr 
merging  into  Being  is  similar  in  both  cases,  the  man  an 
knowledge  having  become  merged  into  Being,  does  n 
return  to  the  body  of  the  tiger,  or  of  a  deity  or  oth 
beings,— while  the  man  without  knowledge,  addicted  ^ 
the  false,  in  the  shape  of  the  products,  does  return,  to 
born  again  as  a  tiger  or  a  deity  or  other  things,  m  accor 
ance  with  his  KSrmic  Residua,  in  the  manner  described 
the  scriptures.  Thus  liberation  and  bondap  are  due 
addiction  to  truth  and  untruth  (respectively)  and  tl 
which  is  the  root  of  the  universe,  wherein  all  c^eatm 
dwell  and  rest,— and  in  which  all  things  have  their  belt 
which  is  immortal,  free  from  dangers  blessed,  with< 
a  second,— that  is  true,  that  is  thine  Self— hence,  that  t 
art,  O  S/iuctfl&elu.— This  sentence  has  been  explained  m 
than  once. 
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Question — “Who  is  this  SAoefafeefa,  who  is  spoken  of 
as  Thou?” 

Answer — I,  ShoStaketa,  who  know  myself  as  the  son  of 
Uddalaka,  having  heard  the  teaching  and  pondered  over  it 

and  learnt  it,  requested  the  Father  to  teach  him  what  he 

had  not  heard,  or  pondered  over,  or  known— ‘What,  revered 
Sir  is  that  Teaching?’ — ^This  represents  the  person  who, 
being  entitled  to  be  the  hearer,  the  ponderer  and  the 
knower, — did  not,  before  he  was  taught  by  his  father,  had 
not  reached  the  true  nature  of  his  own  self,  as  Being,  the 
Self  of  all,  as  distinct  from  all  aggregates  of  causes  and 
effects, — which— as  the  Supreme  Deity,— has  entered  into 
the  aggregate  of  causes  and  effects  made  up  of  Fire,  Water 
and  Food,  for  the  differentiating  of  Names  and  Forms, — 
just  as  man  enters  the  mirror,  as  his  own  reflection,  or  the 
Sun  enters  into  "water  and  other  reflecting  surfaces,  as  its 
own  reflection  ; — now  however,  having  been  enlightened 
by  his  father  by  the  teaching  ‘  that  Thou  art’,  through  a 
number  of  illustrations  and  reasons, — he  understood  from 
his  father  that  ‘  I  am  Being  itself  ’.—The  repetition  is  meant 
to  indicate  the  end  of  the  Discourse. 

Question  : — “  What  is  the  resultant  cognition  regarding 
the  Self  which  is  brought  about  by  the  Verbal  means  ^of 
cognition  (Vedic  text)  set  forth  in  this  Sixth  Discourse  ? 

(The  idea  underlying  this  question  is  that  according  to 
the  Vedanta,  ‘the  Self  is  self-luminous’,  which  means  that 

for  any  cognition  regarding  the  Self,  no  other  agency  or 
means  of  cognition  is  needed,  it  is  all  self-sufficient ;  so  that, 
if  the  words  and  texts  set  forth  under  this  Discourse  serve 
to  bring  about  any  cognitions  regarding  the  Self,— that 
millitates  against  the  self -luminosity  of  the  Self  ;  if,  on  the 
other  hand,  the  texts  do  not  bring  about  any  cognitions, 
then  they  are  futile,  as  means  of  cognition,  Pramana). 
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Answer  : — We  have  already  explained  above  that  the 
result  brought  about  by  this  Discourse  is  the  setting  aside 
of  the  notion  that  ‘  Self  is  the  actual  doer  (of  acts)  and 
enjoyer  (  of  the  results  of  those  acts ) ; — and  when  we 
spoke  of  the  entity  denoted  by  the  term  ‘  thou  ( i.  e. 
the  living  Self,  the  Jlva^  born  in  the  body)  and  the 
fact  of  that  entity  being  one  who  is  to  ‘  hear  ’  and 
‘  reflect  upon  ’  (the  Self), — we  did  so  only  for  asserting 
what  is  not  (  generally  )  known.  Before  all  this  is  known, 
the  ordinary  man  has  such  notions  as — ‘  I  shall  perform 
these  actions,  the  A^nihotra  and  the  rest.  I  am  entitled 
to  the  performance  ; — the  results  of  these  acts  I  shall 
enjoy  in  this  world  and  in  the  other  ; — or  having  done 
these  acts,  I  shall  he  happy  and  contented’, — all  these 
notions,  which  involve  the  idea  of  the  Selfheing  the  actual 
performer  and  enjoyer,  are  set  aside  by  the  assertion  that 
^Thou  art  That  Being  which  is  the  root  of  the  universe,  one, 
without  a  second  ’,-for  the  man  who  has  become  awakened 
to  true  knowledge  ;  that  the  said  notions  are  set  aside  by 
this  last  assertion  follows  from  the  fact  that  the  two  arc 
mutually  contradictory  (so  that  if  the  latter  is  true,  the 
former  must  be  false ).  As  a  matter  of  fact,  when  it  has 
been  realised  that  ‘  1  am  the  Self,  one,  without  a  second  — 
it  is  not  possible  for  him  to  have  such  notions  involving 
diversity  as  ‘  this  is  to  be  done  by  me, — that  by  another  ’, 

^  that  having  done  this  act,  I  shall  enjoy  its  result  ; 
hence,  it  is  only  right  and  proper  that  on  the  realisation  of 
Being,  the  Self,  the  True,  without  a  second,  the  idea  of 
*  the  Living  Self  ’  being  a  product  and  unreal 

Objection  : — What  is  done  in  the  assertion  ‘That  thou 
art  ’  is  that  the  idea  of  ‘  Being "  is  attributed  to  what  is 
denoted  by  the  term  Vthou  ’  just  as  this  idea  of  Brahman 
and  plher  Deities  is  attributed  to  the  Sun,  the  Mind  and 
other  things,— or  as  in  the  ordinary  world,  the  idea  of 
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Vism  and  other  Deities  attributed  to  the  Inriages ;  and  the 
assertion  does  not  mean  that  thou  art  that  same  Being.” 

Answer  ; — Not  so  ;  this  assertion  is  entirely  different  in 
character  of  those  relating  to  the  Sun  and  other  things.  In 
such  passages  as  ‘the  Sun  is  as  Brahman’  (should  be 
looked  or  meditated  upon  as  Brahman),  the  intervention  of 
the  term  ‘  as  ’  makes  it  impossible  for  it  to  provide  the  idea 
that  ‘  the  Sun  is  actually  Brahman  itself  ;  also  because  the 
San  and  other  things  have  such  qualities  as  colour  and  the 
like,  and  because  ^kasha  and  Mind'  are  always  spoken  of 
along  with  the  term  ‘  as’, — therefore  none  of  these  can  be 
Brahman  ; — while  in  the  case  of  the  assertion  in  question — 

‘  That  thou  art  ’ — what  is  done  is  that  first  of  all  it  is 
shown  that  the  Being  enters  the  world  (  at  birth  )  (which 
shows  that  the  Being  is  something  distinct  from  the  world), 
and  then  it  is  declared  that  ‘  That  thou  art  ’  which 
asserts,  without  the  slightest  restraint,  that  the  Thou  is 
absolutely  and  entirely  the  same  as  Being,  the  Self. 

Objection  : — The  assertion  ‘  that  thou  art  ’  may  be  a 
figurative  one,  just  as  a  man  endowed  with  courage  and 
other  qualities  is  spoken  as  ‘you  are  a  lion’.  (So 
thou  art  ’  may  mean  that  thou  art  like  the  That,  ‘Being’).” 

No  ;  because  it  has  been  taught  that  Being,  one,  with¬ 
out  a  second,  is  the  only  real  Entity — ^like  ‘  clay  ’  being  the 
one  entity  pervading  all  products  of  clay.  If  it  were  a 
more  figurative  expression,  the  knowledge  thereof  could 
•not  be  spoken  of  as  bringing  about  that  mergence  into  Being 
where  ‘  the  delay  is  only  so  long’  etc.,  because  all  figurative 

notions  are  false  (unreal).— just  like  the  notions  you  are 

Indra  ’,  ‘  you  are  Yama  ’.—Nor  can  the  figurative  expression 
be  regarded  as  an  eulogy,  because  Shvetaketu  is  not  a  ^rson 
to  be  worshipped  (hence  eulogised)  ;  and  as  regards  the 
Being,  it  would  be  no  eulogy  for  It  to  be  eulogised  as  being 
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ShvMaketu  ;  certainly  the  king  could  not  be  eulogised  as 
you  are  the  servant  (Even  granting  that  it  is  an  eulogy 
of  Being,)  It  would  not  be  right  to  restrict  the  Being, 
which  is  the  All-Self,  to  one  point,  by  asserting  ‘  That  thou 
art  which  would  be  like  restricting  the  kingship  of  the 
king  over  the  whole  country  to  kingship  over  a  single 
village.  And  apart  from  these,  there  is  no  other  way  of 
interpreting  the  teaching  that  ‘  Thou  art  Being,  the  Self  ^ 

Opponent  : — “  All  that  is  taught  here  is  that  one  should 
cultivate  the  notion  that  ‘  I  am  Being  and  it  does  not 
make  known,  by  saying  ‘  thou  art  Being  anything  that  is 
not  already  known. — *  But,  even  under  this  view,  it  would 
not  be  possible  that  the  unheard  becomes  heard  etc.’ — Not 
so  :  because  in  reality  the  idea  that  ‘  I  am  Being  ’  is  meant 
to  be  an  eulogy 

This  cannot  be  right  ;  because  it  has  been  taught  that 
‘  the  man  with  a  teacher  knows  ;  and  for  him  the  delay  is 
only  so  long  etc.,  etc.’ — If  the  idea  that  ‘  I  am  Being  ’  had 
been  enjoined  as  one  to  be  cultivated, — and  not  as  asserting 
the  fact  of  the  entity  devoted  by  the  term  ‘  Thou  ’  being  of 
the  nature  of  Being  itself , — then  there  would  be  no  point 
in  asserting  the  means  of  obtaining  that  knowledge  to  be 
that  ‘  it  is  only  the  man  with  a  teacher  who  knows  — just 
as  in  the  case  of  such  injunctions  as  ‘  one  should  perform 
the  Agnihotra  the  presence  of  the  teacher  from  whom  the 
Veda  is  learnt  is  already  implied,  and  is  nowhere  actually 
enjoined.  Further,  in  that  case  there  would  be  no  point  in" 
asserting  any  such  interval  as  is  mentioned  in  the  phrase 
‘  for  him  the  delay  is  only  so  long  etc.,  etc.’.  Lastly,  under 
this  interpretation  that  even  without  the  realisation  of  one’s 
having  his  self  in  Being,  if  one  only  formed  the  said  idea 
only  once,  he  would  at  once  attain  liberation  (as  he  would 
\ave  fulfilled  the  injunctions  of  cultivating  the  said  notion). 
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Further,  where  it  has  been  declared  that  ‘  That  thou  art  \ 
and  its  full  signification  understood  as  meaning  that  ‘  I  am 
Being  ’ — this  notion  cannot  be  rejected  as  being  asserted  by 
an  unauthoritative  assertion,  or  as  not  brought  about  by  all 
(by  any  means  of  cognition).  Because  as  a  matter  of  fact, 
all  Upanisadic  texts  point  to  the  same  conclusion  (  that  ‘  I 
am  Being  ’)•  The  case  of  this  declaration  is  exactly  like 
that  of  the  injunction  of  the  A^nihotra  and  other  rites  ;  in 
the  case  of  this  injunction,  it  cannot  be  denied  that  it  lays 
down  the  performance  of  the  A^nihotra  and  other  rites,  nor 
can  it  be  denied  that  this  notion  is  not  brought  about  by 
that  injunction.  So  also  in  the  case  in  question. 

It  has  been  argued  that — ‘  If  one  has  his  Self  in  Being, 
ho\y,  is  it  that  he  does  not  know  himself  ?  ’ — But  this  does 
not  vitiate  our  position.  Because  normally,  creatures  do 
not  even  realise  the  fact  that  they  are  a  living  entity,  the 
actor  and  enjoyer, — distinct  from  the  of  causes  and 

effects  {body)  ;  how  can  it  be  possible  there  to  realise  that 
they  are  of  the  nature  of  ‘Being’?  In  fact,  if  they  had 
realised  this  difference  of  their  selves  (from  the  body)  how 
could  they  have  the  idea  of  being  the  actor  and  enjoyer  ? 
and  yet  this  idea  is  found  to  be  present.  In  the  same 
manner,  so  long  as  this  man  regards  the  body  as  the  Self, 
they  cannot  realise  the  idea  that  they  have  their  Self  in 
Being. 

From  all  this  it  follows  that  what  the  sentence  ‘  That 
thou  art  ’  does  is  to  set  aside  the  idea  of  ‘  Self  ’  in  regard 
to  that  ‘Living  Ego’  which  is  a  product,  unreal  and 
entitled  to  the  performance  of  acts. 

End  of  Section  (16)  of  Discourse  VI. 


End  of  Discourse  VI. 


DISCOURSE  VII 

PHILOSOPHY  OF  NAME  AND  OTHER 
LOWER  THINGS 
Section  (1) 

TEXT— ‘Teach  me,  Revered  Sir/ — (  saying  this) 
Narada  approached  Sanatkumara. — He  said  to  him— 

*  What  thou  already  knowest,  come  to  me  with  that  ; 
then  I  shall  teach  thee  beyond  that.  ’  He  said  : — (1 ) 

BHASYA — Discourse  VI  has  been  devoted  mainly  to 
the  expounding  of  the  Highest  Truth,  and  it  has  been  used 
to  determine  the  unity  of  Being,  Self,  (  This  teaHung  is 
meant  for  the  Disciple  of  the  highest  grade).  It  has  not 
dealt  with  things  lower  than  the  Being,  in  the  form  of  pro¬ 
ducts  (worldly  things) ;  (  and  yet  an  account  of  these  also  is 
needed  for  the  disciple  of  the  middle  grade,  who  is  unable 
to  grasp  the  Highest  Truth) ;  hence,  the  Seventh  Discourse 
now  begins,  for  the  purpose  of  expounding  just  those 
things, — beginning  with  Name  and  ending  with  Life-Breath 
{Prana) ; — and  then,  through  these,  step  by  step,  leading  up 
to  the  Highest  Truth,  under  the  name  of  the  ‘  Bhnma 

*  Infinite  \ — just  when  pointing  out  the  moon  to  some  onc» 
he  first  points  out  to  him  the  branch  of  a  tree,  and  then, 
through  it,  to  the  moon  beyond.— Or,  these  other  lower 
things  are  expounded  now  in  order  to  preclude  the  notion 
that  people  might  have  to  the  effect  that  there  may  be 
other  things  yet  known, — if  the  text  had  not  described 
these  lower  things  and  had  ended  with  the  expounding 
of  Being  alone — or,  thirdly,  it  may  be  that  the  text 
proceeds  to  describe  these  lower  things — Name  and  the 
rest,— with  the  idea  that,  in  the  manner  of  ascending 
hy  series  of  steps,  1  shall  begin  with  the  grossest  things, 
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subtler  things. 

lieo  h  amenable  to  cognition,  and  lead  on  to  what 

I  <ib  f®>'m  of  ‘  self -sovereignty  ’  wherein 

is  tb  ^  f^“".(the  disciple).— Or, /oartA/y,  what  is  meant 

•_  1  *  ®®f  things.  Name  and  the  rest,  are,  mentioned 

n  the  ascending  scale  of  importance  (the  following  one 

than^al^r  preceding),  and  higher 

is  fn  ‘  ^^f'tiite  so  that  it 

hav/k  ®  ot^logising  of  this  Infinite  that  Name  and  the  rest 
nave  been  introduced  in  a  definite  order  ( of  importance). 

of  ^,,1  ^  1  ^®®’^  introduced  for  the  purpose 

^logising  the  Highest  Philosophy. 

In  what  way  ?  ’’ 

^  lias  fulfilled  all  his 

responsibilities,  and  had  attained  all  knowledge  and,  yet,  as 
h=d.d  „o.k„o»  .he  Self,  he  was  sor^,  Ahat  .o  sa“ 
hen,  ot  any  ordinary  creature  with  little  knowledge  who 
has  not  acquired  any  particular  hind  of  merit,  and  who  is 
still  one  whose  purposes  have  not  been  accomplished-Or 
with  a  view  to  show  that,  apart  from  knowledge  of  Self* 
there  is  nothing  that  can  accomplish  the  Highest  Good - 
tS-  proceeds  with  the  story  of  Sanathumara  and 

iVarada.  The  sense  is  that  though  Narada,  a  Divine  sage 

was  equipped  with  the  faculty  of  acquiring  all  knowledge’ 

yet  he  did  not  attam  the  Highest  Good,— to  such  an  extent 
that,  renouncing  all  pride  of  unsurpassed  percentage,  deep 

learning,  excellent  character,  and  the  possession  of  the 
^wer  of  accomplishing  (his  aim),— he  approached  Sanat- 

knmSra,  like  an  ordinary  man,  for  the  purpose  of  acquiring 
the  means  of  attaining  the  Highest  Good;  and  it  becomes 
indicated  by  this  story  that  Self  knowledge  is  the  means  of 
attaining  the  Highest  Good. 

'Teach  me.  Revered  Sir' —thns  did  Nnrada  approach 
Sanathumara.  The  words  ‘teach  me.  Revered  Sir’  constitute 
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a  mantra^  a  formula,  with  which  Narada  approached  Sanat^ 
kumaray  the  chief  of  mystics  {yoiindra)y  who  stood  firm  in 
Brahman, 

To  Narada,  who  had  approached  him  in  the  proper 
form,  he  said — ^What  thou  already  knoivest— regarding  Self, 
—come  to  me  with  thaty  i.e.  come  and  give  me  an  account  of 
that,— saying  ‘this  much  I  know’  ;  then  I  shall  teach  thee 
beyond  that,i,e,  beyond  what  thou  knowest  already. 

When  he  had  said  this,  Narada  said  as  follows  : — (1) 

TEXT — ‘Revered  Sir,  I  know  the  I^gveday  the  Yajur- 
vedcy  the  Samaveduy  and  the  fourth  Atharvana,  the  Itih^sa- 
Parana,  as  the  fifth  of  the  Vedas,— Grammar,  the  Science 
of  Shraddha-Rituals,  Mathematics,  the  Science  of  Por¬ 
tents,  the  Science  of  Treasures,  Logic,  the  Sciiihde^  of 
Ethics,  the  Science  of  Philology,  the  Vedic  Science,  the 
Physical  Science,  the  Science  of  War^  the  Science 
of  the  Stars,  the  Science  of  Snakes,  the  Science  of 
Celestials  (Fine  Arts). — All  this,  I  know,  Revered 
Sir’.-(2) 

BHASYA — ^Revered  sir,  I  knoxv-rememher~the  Rgveda  ; 
that  such  is  the  meaning  is  clear  from  the  question  ‘tell  me 
what  you  know^ ; — similarly,  Yajarveda,  Samaveda  and 
Atharvana,  the  fourth — i.e.  the  fourth  Veda,  as  it  is  the  Veda 
that  is  the  subject-matter  of  the  context; — also  Itihasa- 
Parana,  the  fifth  of  the  Vedas ;  which  are  spoken  as 
‘having  the  Mahabharata  for  their  fifth’; — Grammar; — • 
grammar  has  been  called  "Veda!  because,  it  is  with  the  help 
of  grammar  that  the  ijgaeda  and  other  Vedas  are  under¬ 
stood  through  the  various  divisions  into  "Padd!  and  the  rest ; 
—  Pitrya^  stands  for  the  Science  of  the  Shraddha-Rituals;— 
"RashV  stands  for  Mathematics  ;  "Daivata  fori^e  Science  of 
rtents;  "Nidhi*  for  the  Science  of  Treasures  as  propounded 

Mahakala  and  others; — "Vakovakya'  for  logic— the 
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Science  of  the  Reasonini  Ekayana  ’  for  the  Science  of 
Deva-ViJyS\  for  Nirukta,  the  Science  of 
J  hi lology  Brahma-oidya  ’  stands  for  the  Vedic  Science  in 
( Phonetics);  Kalpa  (Rituals)  and 
Uhhandah  (  Prosody  ) ‘  Bhutavidya  ’  is  the  Science  of 
material  substances,  Physical  Science  ;  ‘  Ksattra-Vidyci  ’  is 
the  Science  of  War,  Archery  ;—the  Science  of  Stars,  Astro- 
norny  ',—the  Science  of  Snakes— as  Propounded  by  Garaia  • 
—the  Science  of  Celestials, -L  c.  Perfumery,  Dancing! 
binging,  Instrumental  Music,— Arts  and  Crafts.— AW  this 
Revered  Sir,  I  know\ — (2)  * 

TEXT— ‘Revered  Sir,  as  I  am.  I  know  only  the 
verbal  texts,  I  know  not  the  Self.  It  has  been  heard 
i  learnt  )  by  me  from  persons  like  your  reverence  that 
one  who  knows  the  Self  passes  beyond  sorrow  — 

I  am  in  sorrow  ;  please,  sir,  make  me  pass  beyond  that 
sorrow.’-He  said  to  him-‘ Whatever  you  have  studied 
IS  mere  Name.’ — (3) 


BHASYA  Revered  sir,  though  knowing  all  this,  as  1 
am,I  knowonlytheoerbal  texts,— i.c.  I  know  merely  the 
simple  meaning  of  words ;  all  words  are  expression  of 
some  meaning  ;  so  that  the  meaning  also  becomes  included 
in  the  verbal  texts’ thus  what  he  means  by  saying  that 
Iknowonly  the  Verbal  texts’  is  that  ‘I  kLw  only  the 
Kitualistic  Acts’ ;  as  it  is  going  to  be  declared  (under  Vll 
IV.  1.  below)  that  ‘Ritualistic  Arts  are  contained  in  the 

!fX's3r'  ’  knowledge 

matter  of  fact,  the  Self  also 
described  in  the  Verbal  texts  ;  how  there  could  be  a 
knowing  the  text  and  not  know  the  Self  ?  ” 

It  is  not  so  ;  because  the  very  distinction  between  the 
denoted  (word  and  its  denotation  (what  it  denotes)  is  a  mere 
product  (  of  Illusion  ),  and  the  Self  is  not  such  a  product 
C.  U.24 
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“  But  the  self  also  is  denoted  by  the  term  ‘  Self  ’ 
i^tman)  (so  that  it  would  be  a  Product. )” 

Not  so  ;  because  of  the  following  Vedic  declarations — 

‘  wherefrom  Speech  recoils’  {Taitti-Upa.  II.  iv.  1.)  ‘wherein 
one  sees  nothing  else’,  and  so  forth  (which  shows  that  the 
Self  is  beyond  words). 

“  How  then  do  such  words  as  ‘  '  the  Self  below’,  ‘  that 
is  Self  ’  and  the  like  convey  the  idea  of  the  Self  ?  ” 

This  does  not  vitiate  our  position.  What  actually 
happens  is  that  the  word  ‘  Atman  ’  ‘  Self  ’  is  actually 
applied  in  usage,  to  the  counter-Self  (  the  ‘  Living  Self  ’ 
born  in  the  body),  which  is  subject  to  notions  of  differen¬ 
tiation, — and  when  the  idea  of  the  body  and  other  apperte- 
-nances  being  ‘  Self  ’  is,  one  by  one,  set  aside,  then  by  the 
process  of  elimination,  it  comes  to  indirectly  indicate  the 
Beings  even  though  this  latter  is  not  beyond  the  reach  of 
the  word.  For  instance,  when  an  army  with  the  king  is 
seen  marching  along,  with  umbrellas,  flags,  standards, — 
even  though  the  king  is  actually  hidden  by  all  this  parapher- 
rialiaWd  hence,  not  visible,  yet  the  expression  is  used  the 
^  king  is  seen’  ;  and  when  it  is  asked  which  is  the  king  ?  and 
people  come  to  look  for  the  particular  person  who  is  the 
king,— everyone  of  the  other  persons  that  are  actually 
visible  being  rejected  (as  not  being  the  king),  there  follows 
(as  the  result  of  elimination)  that  the  person  who  is  not 
visible  is  the  king,— and  thus  the  idea  of  the  ‘king’  is  secur¬ 
ed  ; — exactly  similar  is  the  case  in  question. 

Thus  then  what  Narada  means  is  that  ‘I  know  the 
verbal  texts  alone, — that  is,  I  know  only  the  Ritualistic 
Acts  ;  and  as  all  effects  of  actions  are  mere  products,— 
I  know  only  products, — and  I  know  not  the  Self, — i.c., 
the  real  character  of  the  Self’. — -It  is  with  a  view  to  this 
that  the  text  has  declared  that ‘it  is  only  the  man  with  a 
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teacher  that  knows  the  Self’.  This  is  also  clear  from  such 
texts  as  ‘wherefrom  Speech  recoils’. 

It  has  been  learnt  by  me,— I  have  this  cognition  from 
a  reliable  word,  verbal  authority  ;  since  I  have  learnt  from 
fersons  like  your  Reverence  that  one  who  knows  the  self 
passes  beyond  sorroin,— that  is.  one  who  knows  the  Self  goes 
beyond  the  reach  of  the  mental  anguish  due  to  the  idea  that 
he  has  not  accomplished  his  purpose  in  life.— Thus  then,  I 
who  know  not  Self, — am  in  sorrow,  O  Revered  sir, — i.e.  am 
constantly  suffering  from  a  feeling  of  disappointment  at  not 
having  accomplished  my  purpose  in  life  please  make  me 
pass  beyond  that  sorrow, — carry  me  across  to  the  other  side 
of  this  sea  of  sorrow, — by  means  of  the  raft  of  Self- 
knowledge,— and  make  me  feel  that  I  have  accomplished 
my  purpose  in  life,— and  thus  lead  me  freedom  from  all 
fear.  ’ 

■When  Narada  had  said  this,  Sanatknmara  said,  ‘What¬ 
ever  yon  have  studied  is  mere  Name  ; — study  here  indicates 
the  understanding  of  meaning  ;  hence  the  meaning  is  that 
whatever  you  know  is  mere  Name’;  according  to  the 
Vedic  text — ‘  all  this  is  a  mere  product  of  words,  a  mere 
Name.  ’  (Chs.  Upa.  vi.  i.  4.) — (3) 

TEXT — ‘  The  R.gveda  indeed  is  a  Name  ;  so  also  the 
Va/arueda,  the  SSmadena,  and  the  fourth,  the  Atharvana, 
the  I tihasa- Parana  as  the  fifth  of  the  Vedas,— Grammar, 
the  Science  of  Shraddha-Rituals,  Mathematics,  the 
Science  of  Portents,  the  Science  of  Treasures,  Logic, 
the  Science  of  Ethics,  the  Science  of  Philology,  the 
Vedic  Science,  the  Physical  Science,  the  Science  of 
War,  the  Science  of  the  Stars,  the  Science  of  Snakes, 
the  Science  of  Celestials, — all  this  is  mere  Name, 
Meditate  upon  Name.’ — (4) 

BHASYA — *  The  Ifgveda  indeed  is  a  Name  ;  so  also  the 
Yajurveda  etc.,  etc., — as  all  this  is  mere  Name. — Meditate 
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Upon  Name — thinking  it  to  be  Brahman ;  just  as  people 
worship  the  Image,  then  think  it  to  be  V^isnu  Himself.  (4) 
TEXT— One  who  meditates  upon  Name  as  Brahman 
becomes  free  to  act  as  he  wishes,  in  the  sphere  within 
reach  of  Name,— for  one  who  meditates  upon  Name  as 
Brahman.'— ‘  Revered  sir,  is  there  anything  greater  than 
Name?’ — Certainly  there  is  something  greater  than 
Name  ’. — ‘  Explain  that  to  me.  Revered  Sir.  —(5) 

BHASYA — He  who  meditates  apon  N ame  as  Brahman,— 
to  him  accrues  a  certain  reward  ;  hear  what  it  is  ..  ^  ^ 

sphere  within  the  reach  oj  Name,— i.  e.  so  far  as  Name 

reaches,— in  that  limited  sphere,— f/ic  man  becomes  free  to 

act  as  he  wishes— like  the  king  within  his  own  domain  ; 
— ‘ for  one  who  meditates  upon  Name  as  Brahman,  —this  is 
bv  way  of  recapitulation.—  Is  there  anything  ireater,— 
larger,  higher-f/ian  Name,  which  deserves  to 
upon  as  Brahman  such  is  the  purport.-Sanaf^mara 
answered — '  Certainly,  there  is  something  ^ 

Name. ’—Being  told  this,  Narada  said—  If  there  is,  the 
please  explain  that  to  me.  Revered  Sir  .’—(5) 

End  of  Section  (1)  of  Discourse  V 11. 


Section  (2) 

TEXT — ‘  Speech  verily  is  greater  than  Name.  It  is 
Speech  that  makes  known  the  li^veda,  the  Yojnrveda,  the 
Smaaeda,  and  the  fourth  Atharvana, 

as  the  fifth  of  the  Vedas,  Grammar,  the  Science  ot 
Shraddha-Rituals,  Mathematics,  the  ScienM  of  Por¬ 
tents  the  Science  of  Treasures,  Logic,  the^  Science  of 

Ethics,  the  Science  sikne^ 

the  Physical  Science,  the  Science  of  War,  the  Science 

*  .hVst»s,  .heSci«c.  of  S».k.,  .»a  the  Sa»c. 

rf  Celestial. --also  He«e.«,E«rtl,/l.r,  W„ter. 
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Fire,  Divine  Beings,  cattle^  birds y  grasses,  trees,  becists 
down  to  worms  and  ants,  virtue  and  vice,  the  true  aind 
the  false,  the  good  and  the  bad,  the  pleasant  and 
the  unpleasant.  If  there  had  been  no  Speech  neitlier 
virtue  nor  vice  could  be  known,  neither  the  true  aor 
the  false,  neither  the  good,  nor  the  bad,  neither  the 
pleasant  nor  the  unpleasant.  Speech  alone  makes 
known  all  this.  Meditate  upon  Speech.  ’— ( 1 ) 

BHASYA — speech  verily  etc.— ‘  Speech  ’  here  stands 
for  the  organ  of  speech,  located  in  eight  places  within  the 
mouth,  such  as,  the  root  of  the  tongue  and  the  rest, — vvrliich 
serves  to  manifest  letter-sounds  ;  and  it  is  letters  that 
constitute  the  N ame  ; — hence  speech  is  said  to  be  ‘  greater 
than  Name  ;  in  the  world  it  has  been  found  that  the  CQ.iise 
is  always  greater  than  the  effect,  as,  for  instance,  the 
father  is  greater  than  the  son.^ — **  How  is  speech  greater 
than  Name? — Answer:  is  speech  that  makes  known 

the  I^gveda —  This  is  the  Rgveda^;  similarly,  Yajarveda  etc., 
etc, — as  before. — The  pleasant  is  that  which  pleases  the  mind, 
and  contrary  to  this  is  the  unpleasant— U  there  had  heen  no 
Speech  neither  virtue  nor  vice  could  be  known  ;  because  in  the 
absence  of  speech,  there  could  be  no  study  (of  the  Veda), 
and  in  the  absence  of  study,  there  would  be  no  learning  of 
what  is  contained  in  the  Veda, — and  in  the  absence  of  this 
learning,  virtue  and  the  rest  could  not  be  known.  Thus 
it  is  speech  alone  which,  through  the  utterance  of  letters, 
makes  known  all  this  ;  hence  speech  is  greater  than  Name  ; 
hence  meditate  upon  speech  as  Brahman,  ’ — (1) 

TEXT — ‘  One  who  meditates  upon  Speech  as 
Brahman  becomes  free  to  act  as  he  wishes  in  the  sphere 
within  reach  of  Speech  — for  one  who  meditates  upon 
Speech  as  Brahmanf — Revered  Sir,  is  there  anything 
greater  than  Speech  ? — Certainly  there  is  something 
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greater  than  Speech/— Explain  that  to  me,  Revered 
Sir/-(2) 

BHASYA — ^The  rest  is  as  above. — (2) 

End  of  Section  (2)  of  Discourse  VII. 

Section  (3) 

TEXT— ‘Mind  is  ^eater  than  Speech.  Just  as  the 
closed  fist  holds  two  Amalaka,  or  two  Kola,  or  two  Aksa^ 
fruits, — so  does  the  Mind  hold  Speech  and  Name.  And 
when  one  is  minded  in  his  mind  to  read  the  Veda,  he 
reads  it  ;  when  he  is  minded  to  perform  actions,  he  per¬ 
forms  them ;  when  he  is  minded  to  desire  sons  and 
cattle,  he  desires  them ;  and  when  he  is  minded  to 
desire  this  world  and  also  that  world,  he  wishes  for 
them.  Mind  is  indeed  the  Self,  Mind  is  the  World, 
Mind  is  Bfahman.  Meditate  upon  the  Mind.  (1) 

BHASYA—  Mind  *  here  stands  for  the  internal  organ 
as  endowed  with  the  function  of  reflecting  ; — and  this ^  is 
greater  than  Speech.  When  the  Mind  performs  the  operation 
of  reflecting,  it  urges  the  Speech  to  say  what  has  to  be  said, 
hence  Speech  becomes  included  under  Mind  ;  and  when 
one  thing  is  included  in  another,  by  reason  of  the  latter 
being  larger  in  extent  it  becomes,  on  that  very  account, 
greater.- — just  as  in  the  world,  the  closed  fist  holds  two 
Amalaka  fruits,  or  two  Kola — Badara  fruits,  or  two  Aksa 
Vihhltaka—fruits i.e.  when  the  closed  fist  contains 
them,  when  they  become  included  under  the  closed 
— in  the  same  manner,  does  the  Mind  hold  Speech 
and  Name,  like  the  Amalaka  and  other  fruits.— IF/icn— 
at  which  time — one  is  minded  in  his  Mind,  in  his 
internal  organ ‘  being  minded  ’  stands  for  the  desire 
to  speak, — what  is  he  minded,.— fo  read  the  Veda,  to 
recite  it, — having  thus  made  up  his  mind  to  speak,— Ac 
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readmit ;  similarly,  when  he  is  minded  to  perform  actions, — 
i.e.  as  made  up  his  mind  to  do  them,— Ae  performs  them  ; 
when  he  is  minded  to  desire  sons  and  cattle— la.  having 
made  up  his  mind  to  obtain  them,— and  obtain  them  by 
having  recourse  to  the  means  of  obtaining  them,— tAcn  he 
desires  them,— i.e.  he  obtains  Sons  and  other  things 
similarly,  when  he  is  minded  to  desire  this  world  and  also 
that  world,— seeks  to  obtain  them  by  having  recourse  to  the 
means  of  attaining  them,— fAen  he  wishes  for  them—ie 
attains  them.-Mmd  indeed  the  SeZ/;-it  is  only  when 
the  Mind  IS  there— and  not  otherwise— that  the  Self  either 
performs  acts  or  enjoys  experiences:  hence  the  Mind  is 

L  World  .-it  is  only  when 

the  Mind  IS  there  that  the  World  is  there,  and  also  the 
adopting  of  the  means  to  attain  it;  hence  Mind  is  the 
lVor/d:-and  for  that  reason  Mind  is  SraAman.-Because 
all  this  IS  so,  therefore  meditate  upon  the  Mind.—(\) 

TEXT—  One  who  meditates  upon  the  Mind  as 
Brahman,  becomes  free  to  act  as  he  wishes  in  the 

sphere  within  reach  of  the  Mind  for  one  who  medi¬ 
tates  upon  the  Mind  as  Brahman.— ‘  Revered  sir  is 
there  anything  greater  than  Mind  ?  ’—‘Certainly,  there 
is  something  greater  than  Mind’.  ‘Explain  that  to 
me,  Revered  sir’.— (2) 

BHASYA— ‘One  who  meditates  on  the  Mind  etc  etc  ’ 
—as  before.— (2)  ’ 

End  of  Section  (3)  of  Discourse  VII. 

Section  (4) 

TEXT— ‘Will  indeed  is  greater  than  Mind.  When 
one  wills,  then  he  minds,  then  he  utters  Speech  •  then 
he  utters  It  in  Name  ;  in  the  Name  the  mantras  become 
one  ;  and  m  the  Mantras  the  performances  become  one’. 
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BHASYA — Will  indeed  is  greater  than  Mind ; — ‘  Will  * 
also  here  stands,  like  the  act  of  mindin^^  reflecting^ — for  a 
particular  functioning  of  the  internal  organ  ;  that  function 
which  consists  in  determining  and  discriminating  what 
should  be  done  and  what  should  not  be  done,  it  is  only 
when  a  subject  has  been  duly  discriminated  and  determined 
upon,  that  there  comes  minding  or  reflection  and  then 
the  desire  to  do. — ‘In  what  way  ?  ’ — When  one  wills, — that 
is,  discriminates  subjects  such  as  what  should  be  done  and 
the  like,— determining  that  ‘it  is  proper  to  do  this\— then 
he  minds  (reflects)  to  read  the  Mantras  and  so  forth  ; — after 
this  he  utters  speech, — in  reciting  the  mantras  etc., — then 
he  utters  it  in  Name, — i.e.  he  utters  it  after  having  made  up 
his  Mind  to  utter  the  Name. — In  the  Name— in  name  in 
general,  the  Mantras  become  one,— i.e.  become  included, 
because  the  Particular  is  always  included, — under  the 
Universal.  In  the  Mantras,  the  performances  become  one  ; 
as  a  matter  of  fact,  acts  (of  sacrifice)  are  performed 
only  as  they  are  illumined  (indicated)  by  the  Mantra-texts  ; 
and  there  is  no  sacrificial  act  v/ithout  Mantras  ;  it  is  only 
when  the  act  has  come  into  existence  on  being  indicated  by 
the  Mantra  that  it  comes  to  be  enjoined  in  the  form  that  ‘it 
should  be  performed  by  the  Brahmana,  for  securing  such 
and  such  results  ;  and  wherever  we  find  the  origin  of  acts 
in  the  Brahmana-texts,  it  is  only  the  way  of  making 
clearer  those  acts  which  have  already  come  into  existence 
through  Mantras  ;  there  is  not  a  single  act  found  in  the 
Brahmana-texts  which  has  not  been  indicated  by  Mantras  i 
it  is  well-known  among  people  that  Acts  (of  sacrifice)  are 
laid  down  in  the  three  Vedas  ;  and  the  term  ‘  three  Vedas  ’ 
is  a  name  for  the  Y a  jus,  and  Saman.— In  the  Athar- 
we  find  it  declared  that  ‘  the  wise  ones  saw  the 
Acts  in  Mantras  ^  Thus,  it  is  only  right  and  proper  that 
performances  should  become  one  in  Mantras,— (1) 


— m  iv.  2] 


PHILOSOPHY  OF  WILL 


377 


TEXT^ — ‘Indeed,  all  these  merge  in  the  Will, — are 
made  up  of  the  Will,  and  aWde  in  the  Will.  Heaven 
^d  Earth  willed  ;  Air  and  Akas'a  willed  ;  Water  and 
Fire  willed.— Through  the  willing  of  these.  Rain 
Is  ;  through  the  willing  of  Rain,  food  wills  ;  through 
the  willing  of  Food,  Life-Breaths  will ;  through  the 
willing  of  Life-Breaths,  Mantras  will ;  through  the 
willing  of  the  Mantras^  Acts  will ;  through  the  willing 
of  the  Acts,  the  World  wills;  through  the  willing 
of  the  World,  all  things  will.  This  is  Will.  Meditate 
upon  Will.’— (2) 


All  these — Mind  and  the  rest — merge  in  the 
their  origination,  birth,  also  lies  in  the  Will,— and 
in  the  Will^  during  their  existence. — Heaven  and 
Earth, — which  stand  for  all  that  is  immovable, — willed— 
performed  the  act  of  volition;  so  also  Air  and  Aka'sa 
willed ,  these  also  performed  the  act  of  volition,  as  it  were  ; 
^-similarly,  Water  and  Fire — which  represent  all  that  is 
immovable  in  its  form,^ — willed.  Through  the  willing  of 
these— i.e.  on  account  of  the  willing  of  Heaven,  Earth 
and  the  rest, — Rain  wills, — i.e.  becomes  efficient; — so 
through — on  account  of — the  willing  of  Rain,  Food  wills, 
—as  it  is  from  Rain  that  Food  is  produced ; — through— 
i.e.  on  account  of — the  willing  of  Food,  Life^Breaths  will ; 
because  Life-Breaths  are  made  up  of  Food  and  are 


nourished  by  Food;  says  the  Vedic  text — ‘Food  is  the 
bandage’;— the  willing  of  Life-Breaths,  the  Mantras 
will ;  as  it  is  only  a  man  with  strong  Life-Breaths  (  i.e. 
who  is  powerful )  who  reads  the  Mantras,  not  a  weak 
man  ;  through  the  willing  of  Life-Breaths,  Acts  will — i.e. 
such  acts  as  Agnihotra  and  the  like, — i.e.  when  they  are  per¬ 
formed  as  indicated  by  the  Mantras,  they  become  capable 
of  bringing  about  their  results. — Through  the  willing  of 
Acts,  the  W^orldi — the  result — wills, — i.e.  becomes  efficient 
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by  containing  within  itself  the  Acts  and  the  Actors ; — 
through  the  willing  of  the  World,  all  things, — the  entire 
Universe — wills — to  attain  and  retain  its  complete  form. 
Thus  all  this  Universe,  which  culminates  in  the  final  result, 
has  its  root  in  Will ;  and  thus  highly  qualified  therein  is 
Will;  hence  meditate  upon  Will,  Having  said  this  he  des¬ 
cribes  '  (in  the  following  text)  the  reward  that  accrues  to 
one  who  meditates  on  Will. — (2) 

TEXT — One  who  meditates  upon  Will  as  Brahman  ^ 
being  himself  lasting,  well-established  and  undistressed, 
attains  (respectively)  lasting,  well-established  and  un¬ 
distressed  regions  determined  for  him  ;• — and  becomes 
free  to  act  as  he  wishes  in  the  sphere  within  reach 
of  the  Will, — for  one  who  meditates  upon  Will  as 
Brahman  .  ‘Revered  Sir,  is  there  anything  greater  than 
Will  ?  ’ — ‘Certainly,  there  is  something  greater  than 
Will/ — ‘Explain  that  to  me,  Revered  Sir.’ — (3) 

BHASYA— One  who  meditates  upon  Will  as  Brahman,— 
i.  e.  regarding  it  as  Brahman, — he  attains  regions  determined 
for  him — by  God,  as  that  *  such  and  such  regions  will  be 
his  reward  ’, — the  learned  man  reaches  the  regions  which 
have  been  thus  decided  upon,  willed,  for  him;  these 
regions  are  lasting — eternal,  as  compared  to  things  that  are 
absolutely  ephemeral, — the  man  himself  also  being  last’ 
ing  ;■ — if  the  man  inhabiting  the  regions  were  not  lasting, 
then  the  very  volition  of  the  lasting  would  be  futile  ;  hence 
the  man  himself  is  lasting the  regions  are  also  well 
established, — well- stocked  with  accessories, — it  being  found 
that  one  becomes  established  through  cattle,  offspring  and 
other  accessories ;  and  the  man  himself  is  also  well- 
established,—!.  e.  fully  supplied  with  his  own  accessories 
the  regions  are  undistressed, — free  from  dangers  arising 
from  enemies  and  others  ; — and  the  man  himself  is  also 
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undistressed  ; — and  such  a  man  attains  such  regions  as  have 
been  described.  And  in  the  sphere  within  reach  of  the  Willf 
he  becomes  free  to  act  as  he  wishes y — within  reach  of  his 
own  Will,  not  within  the  Will  of  others ;  if  the  latter  were 
meant,  that  would  be  contrary  to  the  reward  going  to  be 
described  later  on.  This  is  for  one  who  meditates  upon 
Will  as  Brohman  ; — as  before. — (3) 

End  of  Section  (4)  of  Discourse  VIL 


Section  (5) 

TEXT — ^  Intelligence  indeed  is  greater  than  Will- 
When  one  understands  then  he  wills,  then  he  reflects, 
then  he  utters  Speech  ;  he  utters  it  in  Name  ;  in  Name, 
Mantras  become  one,  and  in  the  MantraSy  the  (sacri¬ 
ficial)  acts.  — (1 ) 

B'HASYA'-lntelligence  indeed  is  greater  than  Will 
Intelligence  is  the  faculty  of  understanding,  the  faculty  of 
realising  things  at  the  proper  moment,  and  the  faculty  of 
ascertaining  the  purpose  underlying  past  and  further 
events  — thus  Intelligence  is  greater  than  Will — How  ?  ^ 
It  is  when  one  understands  a  thingy  as  ‘  this  thing  happens 
to  be  so  and  so  that  he  wills,  as  to  whether  it  should 
be  given  to  some  one  or  thrown  away  ; — then  he  reflects^ 
etc*,  etc. —as  before. — (1) 

TEXT — Indeed  all  these  merge  in  Intelligence, 
are  made  up  of  Intelligence  and  abide  in  Intelligence* 
Therefore,  even  if  a  man  knows  much,  if  he  he  unintel¬ 
ligent,  people  speak  of  him  as  *  he  does  not  exist,  as 
also  what  he  might  know if  he  were  really  learned, 
he  would  not  be  so  unintelligent.  On  the  other  hand,  if 
a  man,  knowing  little,  is  Intelligent,  they  listen  to  him. 
— Intelligence  is  the  one  mergent.  Intelligence  is  the 
origin  and  Intelligence  is  the  resting-place. — Meditate 
upon  Intelligence/— (2) 
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BHASYA — All  these — beginning  with  Will  and  ending 
with  the  result  of  Actions, — merie  in  Intelligence, — they  are 
made  up  of — have  their  source  in— Intelligence  ~CLnd  they 
chide — rest^ — in  Intelligence, — as  before.  Further,  there  is 
further  greatness  attaching  to  Intelligence.  Inasmuch  as 
Intelligence  is  the  root  of  Will  and  the  rest —even  if  a  man 
knows  much, — possessed  of  much  learning  of  the  scriptures, 
— if  he  be  unintelligent, — devoid  of  understanding  things  as 
they  present  themselves,— peop/c — wise  persons  of  the 
world— speak  of  him  as  ‘  he  does  not  exist  \  i.  e.  even 
though  he  is  present,  he  is  as  good  as  not — present, — ‘  so 
also  is  what — little  of  the  scriptures — he  might  know  what¬ 
ever  he  might  have  learnt  is  entirely  useless  ’—Why  ? — If 
he  were  really  learned,  he  would  not  be  so  unintelligent ; 
hence  whatever  he  has  learnt  is  as  good  as  not  learnt ;  such 
is  the  meaning. — On  the  other  hand,  if  a  man,  knowing  little, 
is  intelligent,  they  listen  to  him —wish  to  haevo  what  he  has 
to  say  regarding  the  subject  at  issue. — Hence,  it  is  Intelli- 
gence  alone  which  is  the  mergent  etc,  ^  of  Will  and  the  rest 
etc.,  etc.,-— as  before.— (2) 

TEXT— ^  One  who  meditates  upon  Intelligence  as 
Brahman,  heing  himself  lasting,  welhestablished  and  un¬ 
distressed,— attains  lasting,  well-established  and  un- 
distressed  regions  prepared  for  him  ; — and  becomes 
free  to  act  as  he  wishes  in  the  sphere  within  reach  of 
Intelligence,— for  one  who  meditates  on  Intelligence 
as  Brahman,  ’ — Revered  Sir,  is  there  anything  greater 
than  Intelligence  ?  ’ — ‘  Certainly,  there  is  something 
greater  than  Intelligence. Explain  that  to  me, 
Revered  Sir. ' — (3) 

BHASYA — Prepared — fully  equipped  with  all  those 
qualities  that  are  found  in  intelligent  man. — The  man  who 
meditates  on  Intelligence  reaches  lasting  regions  etc.,  etc. — 
s  already  explained. — (3) 

End  of  Section  (5)  of  Discourse  VII. 


vi.  1  ]  PHILOSOPHY  OF  CONTEMPLATION 


381 


Section  (6) 

EXT  Contemplation  indeed  is  greater  than 
gence,  the  Earth  is  contemplating,  as  it  were ; 
y  is  contemplating  as  it  were  ;  the  Heaven  is  con- 
*ting  as  it  were  ;  water  is  contemplating  as  it 
the  mountains  are  contemplating  as  it  were ; 
s  and  men  are  contemplating  as  it  were.  There- 
one  who  among  men  attains  greatness  seems  to 
obtained  a  share  of  Contemplation  ;  and  while 
people  are  quarrelsome  and  abusive  and  slander- 
eat  men  appear  to  have  obtained  a  share  of  Con- 
ition. — Meditate  upon  Contemplation.  ’ — (1) 

ne  who  meditates  upon  Contemplation  as  Brahman 
les  free  to  act  as  he  wishes  in  the  sphere  within 
of  Contemplation,— one  who  meditates  upon 
mplation  as  Brahman. ' — Is  there  anything  greater 
iontemplation.  Revered  sir  ?  ’—‘Certainly  there  is 
ling  greater  that  Contemplation.  ’—‘Please  explain 
;e,  Revered  sir,’ — (2) 

IA§YA  Contemplation  indeed  is  greater  than  Intelli- 
-  Contemplation’  stands  for  that  unshaken  con- 
i  series  of  conceptions  of  such  objects  as  a  Deity 
her  beings  mentioned  in  the  scriptures,  which  is 
Tupted  by  other  heterogenous  conceptions ;  this  is 
1^  call  one-pointedness ’,  ‘concentration’.  How 
ant  Contemplation  is  actually  seen  in  its  results 
hat  way?”— When  the  Yogin  is  wrapped  in 
iplation,  he  becomes  immobile,  unshaken,  firm,  on 
ainment  of  the  result  of  that  Contemplation.- — In 
ne  way,  the  Earth  is  contemplating  as  it  were, 
nee,  it  is  found  to  be  immovable  ;—fAe  Sky  is 
dating,  as  it  were  the  rest  is  as  before.- Deifies 
I  (which  is  one  way  of  taking  the  compound  ‘  deva- 
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manas yah or  Divine  Men--{  menVikc  Deities,  which  is 
another  explanation  of  the  Compound  ‘  deoamanusyah  ’),  he. 
men  endowed  with  calmness  and  other  qualities,  who 
never  renounce  their  divine  character. — Inasmuch  as  Con¬ 
templation  is  so  excellent, — those  who,  amon^  men,  attain 
greatness, — through  wealth,  or  learning  or  other  qualities 
— i.e.,  those  who  acquire  wealth  and  such  other  sources 
of  greatness,  superiority, — seem  to  have  obtained  a  share 
of  Contemplation, — i.e.  obtained  apart  of  the  effects  of  Con¬ 
templation, — and  they  appear  to  be  immovable, — nor  like 
small  people  ;  on  the  other  hand,  those  who  are  small, — * 
mean, — who  have  not  obtained  even  a  fraction  of  the  effects 
of  Contemplation, — they  are  quite  contrary  to  the  above,— 
are  quarrelsome — prone  to  quarrel  with  people, — abusive — ^ 
finding  fault  with  others, — and  slandering — speaking  ill  of 
people,  as  if  v/hat  is  said  happened  before  their  eyes  ; — 
while  those  who  have  attained  greatness, — due  to  wealth 
and  other  things, — are  great, — lord  it  over  other  people, 
like  Professors  and  Emperors, — and  they  appear  to  have 
obtained  a  share  of  Contemplation  ; — this  has  been  already 
explained. — Thus  the  greatness  of  Contemplation  is  seen  in 
its  effects  ;  hence,  it  is  greater  than  Intelligence  ;  for  these 
reasons,  meditate  upon  Contemplation,  etc.,  etc. — as  already 
explained .— ( 1  -2  ) . 

End  of  Section  (6)  of  Discourse  VII. 


Section  (7) 

TEXT—'  Learning  indeed  is  greater  than  Contem¬ 
plation, — it  is  by  Learning  that  one  knows  the  Jf}gveJa, 
the  Yajurveda,  the  Samaveda,  and  the  fourth  Atharvana, 
the  Itihasa-Parana  as  the  fifth  of  the  Vedas,  Grammar 
the  Science  of  Shraddha-Rituals,  Mathematics,  the 
Science  of  Portents,  the  Science  of  Treasures,  Logic, 
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the  Sctoce  of  Ethics,  the  Scieoce  of  Philolojj;;  the 
Vedte  Sceoce,  the  Physical  Scieoce,  the  Science  of 
Wat  the  Science  of  stars,  the  Scieoce  of  Snakes,  and 

Water'Trf  Celestials;-al,o  Heaven,  Earth,  SkSs'a, 
Water,  Fire.  Divine  Beings,  human  beings,  cattle 
birds,  grasses,  trees,  beasts,  down  to  worms  and  ants’ 

IlTil  ““la  7‘"l’  good 

and  unpleasant,  food  and 
juices,  this  world  and  that  world, -all  this  one  knows 
by  Learning,— Meditate  upon  Learning.  ’— ( 1 ). 

BHASY A— Learning  indeed  is  greater  than  Contempla- 
i>on  Learning  ’  stands  for  the  knowledge  of  the  subject- 
matter  of  the  Scriptures;  it  is  this  that  is  the  source  of 
Contemplation;  hence,  it  is  greater  than  Contemplation 
In  what  way  is  it  greater  ?”-/t  is  hy  Learning  that  one 
knows  the  ^geeda -that  ‘this  is  the  l}gveda\  the  source 
of  right  knowledge,  the  knowledge  of  the  subject-matter  of 
which  IS  the  source  of  Contemplation  ;— similarly,  the 
Yajarveda  etc  eto.-^so  cattle  and  the  rest,-and  virtue 
are  known  through  the  scriptures,— the 
iood  and  the  bad,— either  from  the  viewpoint  of  common- 
sense  or  from  that  of  the  Snirtrs.-and  in  fact,  all  imper- 
^Ptible^things— one  knows  only  by  means  of  Learning.— 
Hence,  it  is  only  right  that  Learning  should  be  greater 
than  Contemplation. — Hence,  meditate  upon  Learning.' _ (1) 

TEXT— ‘  One  who  meditates  upon  Learning  as 
cranman  attains  the  regions  of  Learning  and  of  Know¬ 
ledge;  he  becomes  free  to  do  as  he  wishes,  in  the 
sphere  within  reach  of  Learning  ;  he  who  meditates 
upon  Learning  as  Brahman.' — ‘Is  there  anything  greater 
than  Learning.  ‘  Revered  Sir  ?’— ‘Certainly,  there  is 
something  greater  than  Learning.’— ‘Explain  that  to 
me,  Revered  Sir .  ’ — (  2  ) 
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BHASYA — Listen  to  the  reward  accruing  from  the 
said  Meditation. — The  regions  of  Learning — those  regions 
where  Learning  abounds,^ — as  also  those  where  Knowledge 
abounds, — he  attains — obtains;  that  is,  he  reaches  those 
regions  which  are  inhabited  by  persons  possessing  Learning^ 
— i.c. ,  deep  knowledge  of  the  subject-matter  of  the  scrip¬ 
tures.— /n  the  sphere  etc.,  etc.,  as  before. — (2) 

End  of  Section  (7)  of  Discourse  VIL 


Section  (8) 

TEXT — 'Power  is  greater  than  Learning. — -A  single 
man  with  Power  shakes  a  hundred  men  with  Learning. 
When  a  man  has  Power,  he  rises  ;  rising,  he  serves  ; 
serving,  he  approaches  nearer  ;  approaching  nearer,  he 
sees,  hears,  reflects,  understands,  acts  and  feels.  It  is 
by  Power  that  the  Earth  stands  ;  by  Power,  the  Sky  ; 
by  Power,  the  Heaven ;  by  Power,  the  mountains ; 
by  Power,  Deities  and  men  ;  by  Power,  cattle,  birds> 
grasses  and  trees,  beasts  down  to  ants  and  worms  ; 
and  by  Power  does  the  world  stand.  Meditate  upon 
Power.’ — (1) 

‘  One  who  meditates  upon  Power  as  Brahman^  be¬ 
comes  free  to  do  as  he  wishes,  in  the  sphere  within 
reach  of  Power  ; — one  who  meditates  upon  Power  as 
Brahman' — '  Is  there  anything  greater  than  ower, 
Revered  Sir  Certainly,  there  is  something  greater 
than  Power,  ’ — 'Explain  that  to  me,  Revered  Sir/ — (2) 

BHASYA— Pou7er  is  greater  than  Learning — ‘  Power "" 
stands  for  that  capacity  of  the  mind  to  apprehend  things 

which  is  due  to  the  use  of  food;  as  says 'the  S'ruti _ 

through  fasting,  the  and  other  Vedas  do  not  reveal 
themselves  to  me  ; — in  the  body  also,  Power  consists  in 
the  capacity  to  rfse  and  do  such  things. — Because  a  single 
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iZrjIi  ^"7'' «  f’^ndred  men  with  Learning.- 
mst  as  the  infuriated  elephants  scatter  a  hundred  m.„ 

even  whe*  assembled  together, -because  the  PowIT^^ouX 
•bout  by  the  use  of  Food  is  so,-tlerefore,  »ie„  e  1 ' 
Pouier,— i.e.,  through  Power,  becomes  powerful  — 
Aen,  he  r.^s,-i.e.,  he  doe,  the  act  of  risi^^lST 
of2I^cr°'  ■nstructions  and  the  teacher,  the  performer' 
inc  ’  approaches  nearer,— i.e.,  approach- 

ZrTV"  bccomea  familL  and 

dear  to  them  approaching  nearer,  he  sees,  with  con 

^^nhet  U  instructors 

W  sa^r  ’  r't  reasoning  etc.  ‘  This  is  what  they 
over  it  heun"/  *  »s  quite  reasonable’ ;-Wng  reflected 
an^^^  ^  ‘it  must  be  so 

acf?  °  ’•  thus  come  to  a  definite  conclusion,  he 

ads,  carries  into  practice  what  he  has  been  taught  -—and 

the  effects  of  his  acdon- 
this  that  hy  Power 
3imple.l^l-2)  meaning  of  all  which  is 

End  of  Section  (8)  of  Discourse  Vll. 

^  Section  (9) 

XherefilTf  indeed  is  greater  than  Power.— 

he  keeps  alive,  he  is  unable  to  see  SleTHL 
«uabletor.flecl.„B.Uet.  underslaud,  ua“hl«  lo  a^’ 

*"•  *“  '“«».-Mea,aU 

BHA§YA— Food  iudeed  is  grcairr  rtuu  Pourert-beonusc 

..  IS  the  source  of  Powor._I,  is  „e„  mrpUi„^  how  f"  d 

C,  U*  25 
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is  the  source  of  Power,  Because  Food  is  the  source  of 
Power,  therefore,  if  one  does  not  eat  for  ten  nights,  he  would 
(ordinarily)  die,  on  account  of  the  loss  of  Power  or  strength 
which  is  due  to  the  use  of  Food  ;  if,  however,  he  does  not 
Aicr— even  if  he  lives  ; — (which  is  not  unlikely)  as  we  find 
people  keeping  alive  after  having  fasted  for  a  month but 
even  though  he  may  keep  alive, — he  is  unable  to  see  and 
unable  to  hear-^thc  words  of  the  teacher,  and  so  forth  Le.  it 
becomes  all  contrary  to  what  he  was  before.  And  when, 
having  fasted  for  several  days  and  having  been  unable  to 
perform  the  functions  of  seein^^  hearing  and  the  rest, — he 
comes  by  Food; — ‘Sya’  is  coming;  hence  ^  annasyaya  ^ :  is^ 
coming  by  Food;  and  one  who  has  come  by  Food  is 
‘  annasyayi*  ;  the  form  ‘  ayai  ’  is  got  at  by  a  change  in  the 
vowel ;  the  reading  ‘  annasya-aya  ’  also  gives  the  same 
sense  ;  because  we  find  the  effects  described  in  the  form 
of  ‘being  able  to  see  ’  and  the  rest.  As  a  matter  of  fact, 
it  is  found  that  when  one  makes  use  of  Food,  he  regains 
the  faculty  of  seeing  etc,  ^  which  he  does  not  do  if  he  does 
not  get  Food,— Meditate  upon  Food, — (1) 

TEXT — ‘  One  who  meditates  upon  Food  as  Brahman 
attains  regions  supplied  with  Food  and  Drink;  and  he 
is  free  to  act  as  he  wishes  in  the  sphere  within  reach  of 
Food  ; — one  who  meditates  upon  Food  as  Brahman.  * — 

‘  Is  there  anything  greater  than  Food  ;  Revered  Sir  ?  ’ — 

‘  Certainly,  there  is  something  greater  than  Food. ' — 

‘  Explain  it  to  me,  Revered  Sir. ^—(2) 

BHASYA — The  reward  accruing  to  the  man  supplied 
with  Food  is  as  follows: — He  attains  Regions,  supplied  with 
large  quantities  of  Food,  also  those  supplied  with  Drink — 
with  large  supplies  of  water, — Food  and  Drink  always  go 
together.— The  rest  is  as  before.- — (2) 

‘  End  of  Section  (9)  of  Discourse  VII. 
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Section  (10) 

TEXT—*  Water  indeed  is  greater  than  Food. 
Therefore,  when  there  is  not  sufficient  Rain,  the 
Spirits  are  in  agony  (at  the  thought)  that  there  will 
he  less  Food  ;  while,  when  there  is  sufficient  Rain,  the 
Spirits  become  joyous  (at  the  thought)  that  there  will 
be  much  Food.— It  is  Water  having  assumed  form  that 
has  become  Earth,  Shy,  Heaven,  Mountains,  Deities 
and  Men,  cattle  and  birds,  grasses  aad  trees,  beasts 
down  tolinsects,  worms  and  ants.  All  these  are  Water 
having  assumed  forms. — Meditate  upon  Water.  — (1 ) 

BHASYA — Water  indeed  is  greater  than  Food.  Because 
it  is  so,  therefore,  when,— at  which  time, — there  is  not' 
sufficient  Rain — enough  to  benefit  the  crops, — then  the 
Spirits  (of  men)  are  in  agony,— in  pain  ;— why  ?— at  the 
thought  that  ‘  this  year  there  will  be  less  Food  for  us — less 
than  usual ; — while  when  there  is  sufficient  Rain,  then 
the  Spirits  become  joyous, — all  living  beings  become 
happy,  delighted, — at  the  prospect  that  there  will  be  much 
Food. — Because,  solid  Food  has  its  source  in  Water,  all 
these  things— that  are  found  to  be  solidified  into  various 
forms,  as  well  as  formless — such  as  Earth,  Sky  and 
the  rest, — are  only  Water  solidified — assumed  forms  ; 
all  these  things  with  forms  are  Water  itself.  Therefore, 
meditate  upon  Water, — (1) 

TEXT — ‘  One  who  meditates  upon  Water  as 
Brahman  secures  all  desires  and  becomes  satisfied  ;  he 
becomes  free  to  act  as  he  wishes,  in  the  sphere  within 
reach  of  Water, — ^one  who  meditates  upon  Water  as 
Brahman  \ — ‘  Is  there  anything  greater  than  Water » 
Revered  Sir  ?  * — ‘  Certainly,  there  is  something  greater 
than  Water.*  — Explain  it  to  me,  Revered  Sir.  ' — (2) 

'  BHASYA — ^Thc  reward  is  as  follows  : — One  who  medi^ 
tat e$  upon  Water  as  Brfhman,  secures  all  desires,— i.  e.  all 
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desirable  things  with  forms.  And  because  satisfaction 
proceeds  from  Water ,^the  man  becomes  satisfied  also  by 
meditating  upon  Water. — The  rest  is  as  before. — (2) 

End  of  Section  (10)  of  Discourse  VII. 


Section  (11) 

text — ‘  Fire  indeed  is  greater  than  Water.  When 
having  held  the  Air,  it  warms  up  the  Akasha  ;  then 
people  say  ‘it  is  hot,  it  burns,  it  will  rain^  ; — it  .is  Fire 
that  having  shown  itself  first,  creates  Water.  Then 
again,  when  thunderings  go  on,  along  with  lightnings 
flashing  upwards  and  horizontally,  and  people  say 
^lightning  is  flashing,  it  is  thundering,  it  will  rain,’ — ‘it 
is  Fire  that,  having  shown  itself  first,  creates  Water. — 
Meditate  upon  fire. — (1) 

Wik^YPir-F  ire  indeed  is  greater  than  Water;  because 
Fire  has  no  cause.— “  Why  has  Fire  no  cause  ?  — Because 
Fire  is  the  origin  of  Water,  therefore,  when  it — Fire— Aauing 
held  the  Air, — having  closed  up  the  Air, — i.  e.  having  made 
it  immobile  by  itself, — it  warms  the  Akasha, — i.  e.  pervading 
over  warms  it  up,  then,  people — ordinary  men  of  the  world 
—say,  ^  it  is  hot  —the  whole  world  in  general, — ‘  it  burns  * 
— the  bodies  of  living  beings,  hence — ‘  it  will  rain  \ — It  is 
well  known  in  the  world  that  when  one  perceives  the  cause 
he  has  the  notion  that  the  effect  will  come.  It  is  Fire  that, 
having  shown  itself  first, — as  manifested — it — afterwards — 
creates  water  ;  and  thus,  as  it  creates  water,  Fire  is  greater 
than  Water. — There  is  a  further  reason  ;  it  is  this  Fire  itself 
which,  in  the  form  of  Clouds,  became  the  cause  of  rain.— 
“  In  what  way  ?  ’’ — Thunderings — of  cloud, — go  on,  along 
with  lightnings  flashing  upwards  and  horizontally;  and  on 
seeing  this,  people  say—  lightning  is^lashing,  it  is  thunder- 
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in§,  it  will  rain  ’  etc.,  etc. — as  already  explained. — Hence, 
meditate  upon  Fire. — (1) 

TEXT  ‘  One  who  meditates  upon  Fire  as  Brahman, 
being  resplendent  himself,  attains  resplendent  regions, 
full  of  light  and  free  from  darkness ;  and  he  becomes 
free  to  act  as  he  wishes,  in  the  sphere  within  reach  of 
Fire,— one  who  meditates  upon  Fire  as  Brahman  — ‘  Is 
there  anything  greater  than  Fire,  Revered  sir  ? ’— 
‘  Certainly,  there  is  something  greater  than  Fire. 

*  Please  explain  to  me,  Revered  sir.’ — (2) 

BHASYA— The  reward  for  meditating  upon  Fire,  is  as 
follows:  He  becomes  resplendent, — attains  resplendent 
regions,  full  of  li^ht  and  free  from  darkness, — i.  e.  from 

which  all  darkness  of  material  and  spiritual  ignorance. _ 

The  rest  is  easy. — (2) 

End  of  Section  (11)  of  Discourse  VII. 

__  Section  (12) 

TEXT— ‘  indeed  is  greater  than  Fire,  in  the 

ZkSsha  subsist  the  sun  and  the  moon,  lightning,  stars 
and  fire.  It  is  through  Akasha  that  one  calls;  it  is 
through  Aknsha  that  one  hears  ;  it  is  through  AkSsha 
that  one  hears  back;  it  is  in  AkSsha  that  one  rejoices  ; 
it  is  in  Aknsha  that  one  does  not  rejoice  ;  in  AkUsha  is 
everything  born  ;  and  it  is  Aknsha  towards  which  every 
thing  grows. — Meditate  upon  Aknsha.— ( 1 ) 

BHA§YA — Aknsha  indeed  is  greater  than  Fire  ;  because 
Aknsha  is  the  cause  (origin)  of  Fire  along  with  Air.  In  the 
previous  section.  Air  has  been  mentioned  along  with  fire, 
in  the  phrase  ‘  having  held  the  Air  ’ ;  hence  Air  has  been 
mentioned  separately  here ;  in  the  world,  the  cause  has 
always  been  found  to  be  larger  than  its  effect ;  e.  g.  the 
clay  is  larger  than  the  jar  ;  similarly,  AkSsha  is  the  cause  of 
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•Fire  along  with  Air  ;  hence  it  is  greater.  How  so  ?  - 
In  Akasha  subsist  the  sun  and  the  moon,  both,  which  are 
forms  of  Fire, —as  also  ZfgAfnzng,  stars  and  fire,  all  in  the 
.form  of  fire,  subsist  in  the  Akasha  ]  and  when  one  thing 
subsists  in  another,  the  former  is  smaller  and  the  latter 
greafer.— Further,  it  is  through  Akasha  that  one  calls  another 
person,— and  when  the  person  thus  called  hears,  if  fs 
through  Akasha  that  he  hears — the  words  uttered  by  the 
other  ;—and  one  hears  back  another  ,  he  does  so  only  through 
Akasha  ; — it  is  in  Akasha  tha^  one  rejoices, — all  men  speak 
among  themselves  ;  it  is  in  Akasha  that  one  does  not  rejoice, 
—one  separates  himself  from  his  wife  and  others  ]  it  is  in 
Akasha  that  everything  is  born,-anA  not  in  anything  already 
occupied  by  a  solid  form  similarly,  if  zs  Akasha  towards 
which  everything  grows  upwards,  not  downwards.— For 
these  reasons  meditate  upon  Akasha » — (1) 

TEXT—*  One  who  meditates  upon  Akasha  as 
Brahman  attains  extensive  regions,  full  of  light,  free 
from  pressure  and  spacious  ;  and  he  is  free  to  act  as  he 
wishes^  in  the  sphere  within  reach  of  Akasha, — one  who 
meditates  upon  Akasha  as  Brahman*^- — 'Revered  sir, 
is  there  anything  greater  than  Akasha!^ — ‘Certainly, 
there  is  something  greater  than  Akasha.  Please 
explain  that  to  me.  Revered  sir.’ — (2) 

BH ASYA— Listen  to  the  reward The  wise  men 
attain  extensive— large' — regions,— /aZZ  of  light, -on  account 
of  the  permanent  connection  w:ith  AkUsha  and  light,— free 
from  pressure— ^  Samhd.dhf*  is  over-crowding  and  consequent 
pressure  upon  one  another,  anJ  spacious,— admitting  of 
free  movement— In  the  sphere  within  reach  of  AkUsha  etc., 
etc. as  explained  already,— (2) 
f  Fnd  of  Section  (12)  of  Discourse  VII. 


— VIL  xiii.  2]  PHILOSOPHY  OF  MEMORY 


391 


Section  (13) 

TEXT — ‘Memory  is  greater  than  Akasha.  There¬ 
fore,  even  when  there  would  be  many  persons, — if  they 
had  no  Memory, — ^they  could  not  hear  any  one,  they 
could  not  think,  they  could  not  know ;  if  they  had 
Memory,  they  could  hear,  they  could  think,  they  could 
know.  It  is  hy  Memory  that  one  knows  his  son,  and 
it  is  by  Memory  that  one  knows  his  cattle, — Meditate 
upon  Memory.  ' — ( 1 ) 

‘  One  who  meditates  upon  Memory  as  Brahman 
becomes  free  to  act  as  he  wishes  in  the  sphere  within 
reach  of  Memory.  ’ — ‘  Revered  sir,  is  there  anything 
greater  than  Memory  ?  ' — ‘  Certainly,  there  is  something 
greater  than  Memory.  ’ — ‘  Please  explain  that  to  me, 
Revered  sir.  ^ — (2) 

BHASYA — Memory  is  greater  than  Akasha. — *  Smara  * 
stands  for  ‘  smarana  \ — the  faculty  of  rememberings  belonging 
to  the  internal  organ.  This  faculty  of  Memory  is  greater 
than  AkSsha  ;  *  bhiiyah  ’  (neuter  form)  being  taken  as  stand¬ 
ing  for  *  bhuyUn  %  masculine  form.  It  is  only  when  the  man 
remembers  things  that  all  objects,  AkUsha  and  the  rest, — 
have  their  use  ;  as  it  is  only  then  that  they  can  be  objects 
of  experience  ;  when  one  does  not  remember  things,  even 
what  exists  is  as  good  as  not  existent ;  as  it  does  not  per¬ 
form  the  functions  of  a  really  existing  thing.  Nor  is  it 
possible  to  apprehend  the  reality  of  Akasha  and  the  other 
things,  if  there  is  no  remembrance.  Thus,  it  is  that 
Memory  is  greater  than  AkUsha.  Inasmuch  as  this  great¬ 
ness  of  Memory  is  realised  in  the  world, — ^even  if  many 
persons  would  be  assembled  and  seated  in  any  one  place, — 
if  they  happened  to  have  no  Memory, — they  could  not  hear 
any  one  of  them  speaking, — similarly,  they  could  not  thinks 
because  of  want  of  remembrance, — and  they  could  not  know» 


392 


CHANDOGYA  tlPANlSAD  [  VII.  xiv.  1 — 


If ,  on  tke  other  hand,  iAey  had  Memory,  they  could  hear 
what  is  to  be  heard,  think  of  which  is  to  be  thought  of 
and  know  what  is  to  be  known.  It  is  hy  Memory  that 
one  knows  his  sons, — *  These  are  niy  sons  and  it  is  hy 
Memory  that  one  knows  his  cattle. — Hence,  on  account  of  its 
being  greater  (than  KkSsha), — meditate  upon  Memory.  The 

rest  has  been  already  explained.— (1-2) 

End  of  Section  (13)  of  Discourse  VII. 


Section  (14) 

TEXT— ‘Hope  indeed  ;is  greater  than  Memory. 
Fired  by  hope,  Memory  reads  the  Mantras,  performs 
’•ites,  desires  sons,  desires  cattle,  desires  this  world  and 
also  that  world. — Meditate  upon  Hope.’— (1) 

BHASY A—  Hope  indeed  is  greater  than  Memory’ — 
^AshS’  stands  for  the  desire  for  things  one  has  not  got^; 
they  speak  of  it  by  several  synonyms,  such  as  Hope  , 
‘Longing’,  ‘Desire’;— this  is  greater  than  Memory ;— in 
what  way  ?• — It  is  when  there  is  Hope  in  the  mind  that 
one  remembers  what  he  has  to  remember  ;  it  is  only  when 
one  remembers  the  object  hoped  for  that  he  is  to 
‘  remember  things ;  hence,  when  one  is  fired  hy  Hope, — 
encouraged  by  Hope— that  one  remembers  things  and 
reads  the  Mantras— Rk  and  the  rest,— and  having  read 
them,  he  learns  their  meaning  from  BrShmanas,  as  also 
learning  from  them  injunctions  bearing  upon  the  rites, 
he  performs  these  rites,— with  a  view  to  the  results  accru¬ 
ing  from  them, — and  desires  sons  and  cattle,  as  results 
following  from  the  rites;— it  is  through  Hope  that  he 
performs  what  are  likely  to  accomplish  those  results,— and 
he  desires  this  world— in  order  to  secure— acquire  things, 
—and  desires  that  other  world  .only  when  he  is  fired  by 
Hope,  and  then  he  performs  what  is  likely  to  secure  it. 
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Thus,  it  isifound  that  for  each  living-being  the  whole 
world  is  one  cycle  consisting  of  Memory,  Asha  and  other 
things  ending  with  Name,  all  tied  up  by  the  rope  of  Hope. 
Hence,  Hope  is  greater  than  Memory  ;  and  therefore, 
meditate  upon  Hope. — (1) 

TEXT— -‘One  who  meditates  upon  Hope  as  Brahman, 
by  Hope  do  all  his  wishes  prosper,  his  prayers  become 
infallible  ;  and  he  is  free  to  act  as  he  wishes  in  the 
sphere  within  reach  of  Hope one  who  meditates 
upon  Hope  as  Brahman.’ — ^“Revered  sir,  is  there  any¬ 
thing  greater  than  Hope?’ — ‘Certainly,  there  is  some¬ 
thing  greater  than  Hope.’— ‘  Explain  that  to  me, 
Revered  sir.’ — (2) 

BHASYA — One  who  meditates  upon  Hope  as  Brah- 
— listen  to  the  reward  that  accrues  to  him— when 
Hope  becomes  constantly  meditated  upon,  all  the  wishes— 
of  the  meditators  —prosper— attain  fulfilment;--Ais  prayers 
tccomc  in/a/Zi6/e— all  his  prayers  become  fruitful;  that  is, 
whatever  he  prays  for,  he  surely  gets.— Within  reach  o} 
Hope  etc.,  etc.,— as  before. — (2) 

End  of  Section  (14)  of  Discourse  Vll. 


Section  (15) 

TEXT— Spirit  is  greater  than  Hope.  Just  as  the 
spokes  of  the  wheel  are  fastened  to  the  nave,  so  is 
everything  fastened  to  the  Spirit.  Spirit  moves  by 
Spirit ;  Spirit  gives  the  Spirit,— to  the  Spirit ;  Spirit  is 
the  father.  Spirit  is  the  mother  ;  Spirit  is  the  brother  ; 

Spirit  is  the  sister  ;  spirit  is  the  teacher  ;  Spirit  is  the 

Brahmana.’ — (1)  .  ,  i  j- 

BHASYA — Beginning  with  Name  and  ending  witn 

Hope,  everything  exists  in  the  relation  of  constituent  cause 
and  product,  or  of  efficient  cause  and  effect,  and  in  a 
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gradually  rising  degree  of  greatness, — its  existence  depend¬ 
ing  upon  Memory,  and  tied  up  in  the  bonds  of  Hope 
and  all  this  is  fastened  on  all  sides,  like  lotus-fibres,  to  the 
Spirit;  and  it  is  in  this  Spirit — which  is  all-pervading, 
extending  over  the  interior  and  exterior  of  things — that 
everything  is  hung  up,  like  heads  on  a  string,  and  held 
there  ; — this  Spirit  is  greater  than  Hope. — 

Question  : — **In  what  way  is  it  greater  ?  ” 

The  answer  is  given,  through  an  illustration,  which 
supports  the  idea  of  the  •  said  greatness  ; — just  as,  in  the 
world  the  spokes  of  a  chariot-wheel  are  fastened  to  the  nave, 
—fixed  to  it— i.  e.  thrust  into  it,— in  the  same  manner 


IS  everything  fastened  to  the  Spirit  Spirit  is  the 

Primary  Prana,  the  aggregate  of  individual  entities,  the 
conscious  self— resident  into  the  body,  it  is  into  this  Spirit 

that  the  supreme  Deity  in  the  form  of  the  ‘  living  self  ’ _ 

entered,  for  the  purpose  of  differentiating  Names  and 
Forms,  just  as  the  man  in  the  form  of  his  reflected  image, 
enters  the  reflecting  surface  of  the  mirror ;  and  it  is  the 
Chief  Officer  of  God,  like  that  of  a  great  king,  as 
declared  in  the  Vedic  text— ‘At  whose  departure  shall 
I  depart,  at  whose  resting  shall  I  rest’— with  this  view 
he  created  Pr3m— Spirit’;  and  it  follows  God  like  His 
Shadow  and  ,ust  as  the  rim  of  the  wheel  is  fixed  to  the 

spokes,  and  just  as  the  spokes  are  fixed  to  the  nave,  so  are 
all  material  substances  fixed  to  the  Spiritual  Substances 
rad  the  Spiritual  Substances  are  fixed  to  the  Spirit —as 
declared  by  the  Kausitakins  {KausJtakl.  Upa.  3.  8  )— ‘This 
Spirit  is  the  Coriscious  Self’.-/;  is  to  this  Spirit  that  every- 
thing  isfiutened.  Thus,  this  Spirit  is  independent  by  it- 
se  ,  and  hence,  it  is  that  Spirit  moves  by  spirit,— hy  its  own 

has  anything  to  do  with  such 
actions  of  the  Spirit  as  mowng  and  the  like  all  things 
consisting  of  diverse  action,  agencies,  result,  subsist  in  tL’ 


ivil.  XV.  3  ]  PHILOSOPHY  OF  SPIRIT  395 

Spirit  itself;  and  there  is  nothing  outside  the  Spirit.-Such 
IS  the  teaching  of  the  whole  section.— Spirit  gives  the 

'  self  ;  and  the  recipient  of 

the  gift  also  is  Spirit  itself.  Hence,  father  and  the  rest 
,  aiso  are  Spirit  itself.— (1) 

TEXT  If  one  says  something  harsh  to  his  h  erf  at 
mother,  brother,  sister,  teacher  or  a  BrS^ma/ia,— people’ 
say  Fie  on  thee!  thou  art  a  father-killer,  thou  art  a 
mother-killer,  thou  art  a  brother-killer,  thou  art  a 
j  ^ster-killer,  thou  art  a  teacher-killer,  thou  art  a 
f  Brahmana-killer.’ — (2) 

‘t  is  it  that  the  terms 

,  father  and  the  rest  have  been  made  to  surrender  their 
well-known  connotations  and  are  applied  to  the  Spirit  ?  ” 

Answer  It  is  only  so  long  as  the  Spirit  is  there  that 
the  terms  father’  and  the  rest  are  applied  to  the  parti¬ 
cular  piersons,  and  they  cease  to  be  applied  as  soon  as  the 
Spirit  has  departed. — 

Question : — “  Why  is  it  so  ?  ” 

Answer  :—If  one  says  something  harsh,— something 
improper,  accompanied  by  such  derogatory  words  ‘  thou  ’ 
and  the  like  to  any  one  of  the  persons  mentioned,  ‘father’ 
and  other  rest,— then  wise  people  standing  by  say  to  him 
Fie  on  thee  1— Shame  on  thee  I— fAoa  art  a  father-killer, 
—slayer  of  your  father  etc.,  etc.— (2) 

TEXT— ‘  On  the  other  hand,  if  the  Spirit  has 
departed  from  them,  even  if  one  were  to  burn  them 
together  with  a  poker,— they  would  not  say— ‘thou  art 
a  father-killer’,  nor  ‘thou  art  a  mother-killer’,  nor 
thou  art  a  hrother-killer ;  nor  ‘  thou  art  a  sister-killer’ 
nor  thou  art  a  teacher-killer ’,  nor  ‘thou  art  a 
Brahmana-killer.’ — (3) 
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BHASYA — On  the  other  hand^  when  the  Spirit  has  de¬ 
parted  from  them — these  same  persons, — when  the  Spirit 
has  left  their  body, — even  if  one  were  to  burn  them  together 
' — and  those  again  separately, — even  if  they  do  such  a  cruel 
thing  as  the  burning  of  the  same  bodies  collectively  and 
singly,  turning  them  over— with  a  poker, — they  would  not 
say  to  him  ‘  Thou  art  a  father-killer’  etc.,  etc. — Thus,  from 
the  negative  and  affirmative  premises  stated  above,  it 
follows  that  the  persons  called  ‘father’  and  the  rest  arc 
the  Spirit — itself. ^-(3) 

TEXT — Verily,  Spirit  is  all  these.  One  who  sees 
thus,  thinks  thus  and  knows  thus  becomes  a  high- 
talker.  If  some  one  were  to  say  to  him  ‘you  are  a  high- 
talker’,  he  should  say  7  am  a  high-talker';  he  should  not 
conceal  the  fact. — (4) 

BHASYA — For  these  reasons.  Spirit  is  all  these — father 
and  the  rest,  all  things,  mobile  and  immobile.  One  who 
knowstheSpiritas  described,  5665  it  thus,— I  e.  directly 
apprehends  it  to  be  thus  in  effect,~u;Ao  thinks  thus,— re-  ) 

fleets  over  it  with  reasons,— -and  who  knows  fAus,— having 
applied  reasons  to  it,  comes  to  this  definite  conclusion; — 
as  a  matter  of  fact,  it  is  by  reflection  and  knowledge  com¬ 
bined  that  the  meaning  of  the  scriptures  becomes  properly 
understood.— Hence,  one  who  sees  thus  becomes  a  high- 
tedker,  i.  e.  becomes  capable  of  talking  of  things  beyond 
things  beginning  with  iVame  and  ending  with  Hope.— To 
such  a  p^son,  who  is  a  high-talker^— i.  e.  who  perceives 
that  at  all  times  and  by  all  words  people  speak  of  Spirit 
on^,  a^s  lying  beyond  all  things  beginning  with  Name 
and  endmg  with  Hop6,— and  who  is  capable  of  this  high 
talking’— who  say  ‘I  am  the  Self,  the  Spirit,  of  the  whole 
Universe,  from  Brahman  down  to  the  tuft  of  grass’,— i/-  some 
me  tvere  to  say  ‘  you  are  a  hi^h-talker\—he  should  say  4 

es  ;•/  am  a  AfgA-talker’,  and  he  should  not  conceal  the  fact,  j 
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Why  should  he  conceal  it,  when  he  has  realised  the  Spirit 
as  the  Lord  of  all  in  his  own  Self  as  ‘I  am  this  ?’ — (4) 

End  of  Section  (15)  of  Discourse  VII. 


Section  (16) 

II  reality  that  person  talks  high  who 

j^lks  high  by  the  True’.-*  May  I,  sir,  talk  high  by  the 
1  rue. ’—‘But  the  True  itself  has  to  be  sought— to  be 
known’. — ‘Sir.  I  do  seek  to  know  the  True.’ — ( 1 ) 

,  .  ®HASYA  Narada,  having  learnt  that  Spirit  is  the 
Highest  entity,  and  that  it  is  his  own  self  and  also  the  self 
a  a  things,  thought  that  there  was  nothing  higher  than 
^Pint  and  hence  kept  quiet,  and  did  not  put  his  usual 

Spi^i/?”  Th  is  greater  than 

Uisciple  has  become  satisfi®d  with  the  knowledge  of  the 

hispurpos  f  TriTj  false  Bradman,  and  though  not  having 
his  purpose  fulfilled,  yet  he  had  come  to  regard  himself 

with  the  Absolateh  True ;  hence. 

viction  '"said— ^  wrong  con- 
whom  *1  •  that  person  talks  hi^h  pf 

^hom  I  am  going  to  speak,  and  one  who  knows  that 
mere  Spirit  is  not  really  a  ‘  high-talker-  he  Ir^hS 

^IW  only  in  regard  to  N^e  and  the  rest  (ending  wfh 

I  reality,  he  alone  is  a  *  hich-tallcer  ’  -tArk/v 

“  *•“'  I-' 

‘alh  high  Sy  Me  True--1 

>f  the  Absolutely  True’  — ‘  knowledge 
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high  by  the  True,  the  Trae  itself  has  to  be  soaiht  to  be  known 
first,^ — Being  thus  addressed,  ATaraJa  said — ^Be  itsotheui 
sir,  I  do  seek  to  know  the  True, — 1  am  anxious  to  learn  it 
from  you  in  detail.’ — (1) 

End  of  Section  (16)  of  Discourse  VII. 

Section  (17) 

TEXT— '  When  one  understands  the  True,  then 
alone  does  he  declare  the  True  ;  without  understanding 
the  True,  one  does  not  declare  the  True;  it  is  only 
when  one  understands  the  True  that  he  declares  the 
True.  But  this  understanding  itself  one  must  seek  to 
understand.  ’  ‘  Revered  sir,  I  seek  to  understand  this 

understanding.’ — (1) 

BHASYA— IF/ien  one  really  understands  the  True,— as 
‘  this  is  what  is  really  and  absolutely  True’,  then  he 
renounces  all  that  is /a/se,  unreal,  in  the  shape  of  all  pro¬ 
ducts,  which  are  the  products  of  mere  words, — and  comes 
to  realise  that  Being,  alone,  which  pervades  over  all 
products,  is  True  ; — when  he  declares  it. 

“  The  product  also  is  real ;  because  Name  and  Form 
are  real  and  Spirit  is  covered  by  Name  and  Form  ;  as  says 
another  Vedic  text — ‘  Spirits  are  True,  and  of  these  this  is 
the  Truest.’  {Brhada,  Upa,  II.  i.  10.)” 

T rue ;  the  other  text  has  declared  the  product  to  be 
real;  but  it  was  not  meant  to  be  absolute  reality,  what 
was  said  was  only  relatively  to  the  objects  of  sensation. — 
The  (true)  has  been  declared  to  consist  of  the  Sat 

and  the  Tyat  (Taitti — Upa.  II.  vi.  1.)  [  Where  the  syllable 
'  sat  ’  stands  for  the  three  elemental  substances  and  ‘  tyat  ’ 
for  the  other  two  elemental  substances,  which  are  not  so 
real  as  the  other  true  ;  and  thus,  on  the  basis  of  this  com¬ 
parative  or  relative  rea/rtiy ,  the  five  substances  have  been 
called  -satya  Rcdl*—Anandagiri  ]  and  it  is  on  the  basis  of 
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this  relative  reality  that  the  substances  have  been  spoken  of 
’»  and  what  was  meant  was  that  it  was  through 
this  relative  reality  that  the  knowledge  of  absolute  reality 
IS  obtained.  This  is  what  is  meant  by  the  declaration  that 
Ae  Spirits  are  True,  this  is  the  Truest  of  the  True’  (where 
the  Truest  is  that  which  is  absolutely  real ).  And  this 
sort. of  relative  reality  we  accept  in  the  present  case  also 
(for  all  products).  In  the  present  context,  however,  what 
IS  meant  to  be  expounded  specifically  to  Narada- — as 
promised  in  the  words  ‘  that  I  am  going  to  expound  ’ 
““"is  that  which  is  Pure  Being,  absolutely  real,  known  by 
the  name  of  ‘  the  Infinite  ’ — after  having  weared  him  from 
(raised  him  above)  from  the  false  notion  that  by  know¬ 
ing  the  Spirit  he  has  obtained  the  knowledge  of  what  is 
absolutely  real. 

Without  understanding  the  True,  one  does  not  declare  the 
True  if  one  speaks  of  the  True  without  understanding  it, 
he  speaks,  by  means  of  the  words  ‘  Fire’  and  the  rest,  of 
Fire  and  other  things  (Fire,  Water  and  Earth),  regarding 
these  latter  as  absolutely  real ;  as  a  matter  of  fact,  how¬ 
ever,  these  things  have  no  reality  beyond  their  forms  ;  and 
these/orms  also  have  no  (real)  existence,  as  compared  to 
Pure  Being  ;  thus  it  is  that  without  understanding  the  True 
one  does  not  declare  the  True  ;  and  it  is  only  when  one  under¬ 
stands  the  True  that  he  declares  the  True  ;  and  as  regards  the 
understanding  of  the  True,  it  cannot  be  acquired  unless — it  is 
sought  after  and  prayed  for;  hence  he  says — ^  this  under^^ 
standing  itself,  one  must  seek  to  understand J — ‘  If  that  is  so, 
then.  Revered  sir,  I  seek  to  understand  this  understanding,' — 
In  this  way,  in  the  series  beginning  with  the  True,  and 
ending  with  Action  (  spoken  of  in  section  xxi  below  ),  the 
preceding  one  should  be  explained  as  being  the  cause  of 
th«^  next  following  one. — (1) 

End  of  Section  (17)  of  Discourse  VII. 
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Section  (18) 

TEXT — ‘  When  one  reflects,  then 
without  reflecting,  one  does  not  unders 
stands  only  when  he  has  reflected, — Bi 
should  be  sought  to  be  known.  ’ — ‘ 
sir ,  to  understand  Reflection.  ’ — ( 1 ) 
BHASYA— PT/ien  one  reflects  etc., 
flection  \  stands  for  pondering,  reasoning  a 
to  the  subject  of  reflection.— (1) 

End  of  Section  (18)  of  Discou 


Section  (19) 

TEXT—  When  one  has  Faith,  t 
without  Faith,  one  does  not  reflect ; 
when  he  has  Faith —But  one  shoulc 
stand  Faith  itself.  ’ — ^  I  wish,  Revert 
stand  Faith.’ — (1) 

BHASYA — Faith  is  the  idea  that 
really  exists.- — (1) 

End  of  Section  (19)  of  Discou i 


Section  (20) 

TEXT— ‘  When  one  serves,  then 
without  serving,  one  has  no  Faith  ;  it  i 
serves  that  he  has  Faith.  But  service 
sought  to  be  understood.  ’ — ‘  I  wish, 
understand  Service  — ( 1 ) 

BHASYA — '  Nistha  \  ‘  Service  sta 

upon  the  teacher,  and  being  devoted  to  hi 
of  attaining  knowledge  of  Brahman. — (1) 
End  of  Section  (20)  of  Discour 
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Section  (21) 

TEXT — '  When  one  acts,  then  alone  does  he  serve  ; 
without  acting,  one  does  not  serve  ;  only  on  acting  does 
one  serve.  But  Action  itself  should  he  sought  to  be 
understood.  ‘  I  wish,  Revered  sir,  to  understand 

Action.’ — (1) 

BHASYA — ‘  Krti  ’,  ‘  action  ’,  here  stands  for  the  con- 
troUing  of  the  senses  and  concentrating  of  the  mind.  It  is  only 
when  this  Action  is  present  that  service  and  the  rest,  as 
described  above,  become  accomplished,  ending  with  true 
understanding. — (1) 

End  of  Section  (21)  of  Discourse  VII. 

■# 

Section  (22) 

TEXT — ‘  When  one  attains  Bliss,  then  he-  acts; 
without  attaining  Bliss,  he  does  not  act ;  only  on  attain¬ 
ing  Bliss,  does  one  act.  But  Bliss  itself  should  he 
sought  to  he  understood.’ — ‘  Revered  sir,  I  wish  to 
understand  J3/iss ’. — (1) 

BHASYA  The  said  Acting  also  comes  about  only 
when  one  attains  Bliss  ;  that  is,  when  he  makes  up  his 
mind  to  the  effect  that  ‘  the  Highest  Bliss,  going  to  be  des¬ 
cribed,  has  to  be  attained  by  me  ’ just  as,  in  the  case  of 
actions  which  are  actually  found  to  result  in  Bliss  (happi¬ 
ness),  so,  in  the  case  in  question  also,  without  attaining 
Bliss,  one  does  not  act ; — though  it  is  the  future  result  that 
is  meant  here  (by  the  attaining  Bliss),  yet  it  is  spoken  of  as 
in  the  past,  by  the  past-participle  ‘  having  attained  ’  ; — as 
it  is  only  the  future  result — sought  to  be  secured  by  the 
proposed  activity, — with  a  view  to  which  the  said  action 
is  taken  up. 

At  this  stage,  some  people  may  have  the  notion  that 
“  when  the  items  beginning  with  Action  are  accomplished, 
C.U.  26 
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the  True  becomes  manifested  by  itself  ;  so  no  separate 
effect  need  be  put  forth  for  understanding  it.” 

In  anticipation  of  such  a  notion  |  it  has  been  added  .-  ■ 
‘  Bliss  itself  should  he  soa^ht  to  he  understood  etc.’—  Re¬ 
vered  sir,  I  wish  to  understand  Bliss.  •  o 

When  Narada  bad  thus  become  duly  attentive,  Sanat- 
kumara  said  to  him  as  follows  (in  the  next  Section). 

End  of  Section  (22)  of  Discourse  VII. 


Section  (23) 

TEXT — ‘  That  which  is  Infinite  is  Bliss  ;  there  is  no 
Bliss  in  what  is  finite  ;  the  Infinite  alone  is  Bliss.  B# 
the  Infinite  itself  should  be  sought  to  be  understood.’— 

‘  Revered  sir,  I  wish  to  understand  the  Infinite.’— (1 )  • 

BHASYA— T/iaf  which  is  Infinite,— large,  unexcelled 
(highest),  Much— all  these  are  synonyms and  this  is  Bliss; 
—what  is  less  than  the  Infinite  is  excelled  by  this  letter; 
hence,  it  is  caUed  ‘  finite  ’  ( small ) ;  hence,  in  what  is  finite 
there  is  no  Bliss;  because  the  Hnite  or  the  small  always 
gives  rise  to  longing  for  what  is  more  than  that ;  and  all 

longing  is  a  source  of  pain  ;  and  in  the  world  it  has  been 
found  that  what  is  a  source  of  pain,-such  as,  fever  and 
other  diseases,-is  not  Bliss.  Hence,  it  is  quite  correct  to 
say  that  tJiefe  is  no  Bliss  in  what  is  finite  hence,  the  Infinite 
alone  is  Bliss,  specially  because  in  the  Infinite,  there  is  no 
possibility  of  any  sources  of  pain  Uhe  longing  and  the  rest. 

End  of  Section  ( 23  )  of  Discourse  VII. 


Section  (24) 

TEXT—*  Wherein  one  sees  nothing  else,  hears 
nothing  else  and  understands  nothing  else,-  that  is  the 
Infinite  ;  wherein  one  sees  something  else,  hears  some¬ 
thing  else,  and  understands  smething  else,  that  is 
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Finite*  That  which  is  Infinite  is  immortal ;  that  which 
is  Finite  is  mortal/  ‘  Revered  sir,  wherein  does  that 
rest  ?  In  Its  own  majesty,  or  not  in  majesty.  ’ — (1 ) 

BHASYA — He  explains  what  the  distinguishing  charac¬ 
ter  of  the  Infinite  is  : — Wherein, — in  which  Infinite,  as  an 
entity,  the  seer  does  not  see  anything  else — which  is  to  be 
seen  by  means  of  other  sense  organs,  as  distinct  from  the 
seer  himself  ;  — similarly  one  hears  nothing  else  ;  — inas¬ 
much  as  Name  and  Form  alone  are  meant  to  ht  included 
here,  the  text  mentions  only  the  apprehensions  of  those 
alone — ^in  the  shape  of  seeing  and  hearing  ;  and  the  others 
being  mentioned  as  merely  illustratives  ;  — but  reflection 
should  be  understood  to  be  included  here  by  some  such 
expression  as  ‘  when  one  reflects  upon  nothing  else  * 
as  understanding  is  almost  invariably  preceded  by  reflec. 
tion  ;  — similarly,  when  one  understands  nothing  else* — That 
which  has  this  character  is  the  Infinite. 

Objection — Is  it  the  absence  of  the  seeing  of  other  well- 
known  things  that  is  denied  in  reference  to  the  Infinite,  by 
the  expressions  ‘  one  sees  nothing  else  *  and  the  rest  ?  Or  is 
it  meant  that  ‘  he  sees  himself,  nothing  else^  ?  (  That  is,  does 
the  sentence  mean  merely  the  denial  of  the  seeing  of  other 
well-known  things  ?  Or  the  affirmative  of  the  man  seeing 
himself,  and  nothing  else  ?  ), 

**  What  difference  would  that  make  ?  ’’ 

If  what  is  asserted  is  only  the  absence  of  the  seeing  of 
other  things,  then  the  sense  comes  to  be  that  the  Infinite 
is  something  entirely  different  in  character  from  all  notions 
involving  Duality. — If,  on  the  other  hand,  what  is  meant  by 
the  denial  of  the  seeing  of  other  is  that  One  sees  himself, — 
then  it  would  mean  the  admission  of  the  distinction 
between  action  (  seeing ),  acting  agent  ( seer )  and  the  result 
(  perception  ). 
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What  would  be  the  harm,  if  this  were  so  ^^nutted  ? 

The  harm  would  be  that  there  would  be  no  cessa 
.ion  Cycle  of  Birth.  Dc.hs;  e.  th.s  Cycle 

cr«^,inthe»id  dis.in«»'>"fc««“»  Aeon.  Acer  end 

'“’'te'.Tder  the  Doctrine  of  the  Unity  of  the 
dUtinction  betwe^r  Action  Actor  /“"I'  if 

different  in  character  from  that  involved  m  the  (.ycl 

NoTl?*i?the  Unity  of  the  Self  is  held  to  be  f^ee  from 

all  distinction  and  diversity,  the  idea  of  the 

ween  the  Action  of  seeing  etc.,  the  4cfor  and  the  Resdt^ 

merely  verbal.-Even  under  the  view  that  ^ 

is  the  negation  of  the  seeing  of  anything  e  se,  ^ 
distinctions  involved  in  the  terms  ‘  wherein  and  sees  no- 

f/iind  eZsc  ’  would  be  meaningless. 

In  the  oranary  world,  it  U  found  that  rn  .n  ennpty 
room,  when  it  is  said  that  ‘  one  sees  no  one  else,  «  « 
meant  that  the  man’s  own  self,  or  the  pillars  and  other 
things  are  not  seen  (it  means  only  that  no  other  person  is 
seen )  So  would  it  be  in  the  case  in  question  also. 

Not  so  ;  inasmuch  as  absolute  unity  has  been  taught 
in  the  text  ‘  That  thou  art  ’.-there  is  no  possibility  of  any 
such  distinction  as  between  the  container  and  the  contained 

(as  is  involved  in  the  qualifications  wherein  and  nothini 

else’).  Further,  under  Discourse  VI,  it  has  been  established 
that  Being  alone  is  ‘  True,  one,  without  a  second  and 
in  accordance  with  the  following  texts,  the  perception  of 

self  by  itself  is  not  possible— (a) '  Invisible,— not  self  etc. 
[Taitti  upa  2. 7. 1. ) ;  (b )  ‘  Its  form  is  not  within  the  range 
of  vision.’  {KathaUpa.6.9.)-,  (c)  ‘By  what  could  one 
know  the  knower  ?  ’  {Brhada.  Upa.  II.  iv.  14.) 

In  that  case,  the  qualifying  term  ‘  wherein  becomes 

tncaninglcss. 
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No  ;  it  is  in  reference  to  distinctions  based  upon  Nes¬ 
cience  ( ignorance  ).  In  the  text  ‘  Being,  one,  without  a 
second  ’,  is  found  that  though  Being  is  really  incapable  of 
numerical  qualification  (  as  expressed  by  the  term  ‘  one  ’  ), 
yet  it  is  spoken  of  in  that  way  in  reference  to  these  notions 
of  ‘  truth  \  ‘  unity  ’  and  ‘  secondless  ’  as  have  been  dealt 
with  in  the  context  in  which  the  said  text  (Being,  one, 
secondless  )  occurs.  In  the  same  manner,  though  the  Infi¬ 
nite  is  one  only,  yet  the  qualification  of  ‘wherein’  has  been 
applied  to  it  ( in  reference  to  what  is  spoken  of  in  the  con* 
text  ). — Further,  when  the  text  applies  to  the  Infinite  the 
qualification  involved  in  the  phrase  ‘  sees  nothing  else  ’ 
(  which  implies  distinction  ),  what  it  does  is  to  make  a  refer¬ 
ence  to  the  seeing  of  others'  during  the  (  normal )  state  of 
ignorance,  and  then  to  deny  that  seeing  of  others  in  regard 
to  the  Infinite. — ^Thus,  the  upshot  of  the  whole  context  is 
that  the  process  of  births  and  deaths  is  not  applicable  to 
the  Infinite  (  which  is  beyond  the  reach  of  that  process) . 

On  the  other  hand,  when,  in  the  sphere  of  ignorance 
(Nescience),  one  sees  something  cZsc,  through  something  else, 
— that  is  Finite  ;  that  is,  exists  only  so  long  as  the  ignorance 
lasts ;  just  as  things  perceived  during  a  dream  lasts  only  till 
waking,  only  so  long  as  the  dream  lasts. — For  that  same 
reason,  it  is  morfa/,— perishable, — like  the  thing  perceived 
in  a  dream.  Contrary  to  all  this  is  the  Infinite,  which  is 
immortal ; — the  pronoun  ‘  tat  ’  refers  to  ‘  amrta  ^  (  Hence, 
in  the  Neuter  form). 

Therefore,  Narada  said—*  This  Infinite  that  you  have 
described — O,  Revered  sir,  wherein  does  that  rest  ? 

SanatkumSra  answered: — In  Its  own  majesty^ — i.  c. 
the  Infinite  rests  in  its  own  majesty,  greatness,  splendour. 
This  is  the  answer  for  you  if  you  wish  to  know  the  resting 
place  of  the  Infinite  in  some  cases  ( to  satisfy  your  intcllcc- 
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tual  curiosity) ;  if  however  you  wish  to  know 
truth,  then  the  answer  is  that  the  Infinite  does 
ever  upon  Majesty  ; — it  is  without  a  resting-place, 
a  substratum,  anywhere  at  all. — (1) 

TEXT— ‘In  the  world,  what  they  call  M 
cows  and  horses,  elephants  and  gold,  slaves  an 
lands  and  houses. — I  do  not  say  this,  he  saic 
that  case,  one  thing  would  rest  upon  anothei 
I  do  say  is  this  (what  follows)  : — (2) 

BHASYA— Qizesfion  If  the  Infinite  rests 

own  Majesty,  then  why  is  it  said  that  ‘  It  does 
upon  anything  ’  ?  ” 

Answer: — Listen.  In  this  world,  what  t 
Majesty,  is  cows,  horses  and  the  rest : — the  com 
‘go-asAtJom’  is  made  up  of  ‘  GSvah  ’  and  ‘  ashvaJi ', 
copulative  and  hence,  in  the  singular  number.  I' 
known  everywhere  that  things  like  cows  and  hor 
up  Majesty  ( greatness  ) ;  and  when  a  person  liki 
depends  and  rests  upon  that  Majesty,  he  becoi 
(  majestic ). — Btd  I  do  hot  say  this  { it  is  not  my 
that  the  Infinite  rests  on  anything  other  than  I 
Chaitra  ;  and  the  reason  given  for  this — is  as  in 
one  thing  would  rest  vpon  another  this  has  to  be  < 
into  the  present  sentence.  What  I  do  say  is  thii 
etc . ,  etc.  ( following  text ). 

End  of  Section  (24)  of  Discourse  VII. 


Section  (25) 

TEXT— That  itself  is  below.  That  above, 
hind.  That  before.  That  to  the  right,  That  to 
That  itself  is  all  this.  Next  follows  the 
through  the  notion  of  ‘  I  ‘T  itself  is  below,  1 
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behind,  I  before,  I  to  the  right,  I  to  the  left;  the  ‘  I  ’  is 
allthis.-(l) 

BHASYA — It  is  explained  why  the  Infinite  is  not  based 
upon  anything.  Because  it  is  the  Infinite  Itself  which  is 
-and  there  is  nothing  else  apart  from  It,  which  is 
below  it, — upon  which  It  would  rest.  Similarly,  It  is  above 
etc.,  etc.,^ — as  above.  If  there  existed  something  apart  from 
the  Infinite,  then  alone  could  the  Infinite  rest  upon  some¬ 
thing  else  ; — as  a  matter  of  fact,  however,  there  is  nothing 
apart  from  the  Infinite  ;  the  Infinite  Itself  is  all ;  hence, ,  it 
follows  that  the  Infinite  does  not  rest  upon  anything.  .  . 

In  view  of  the  assertion-* wherein  one  sees-nothing  else, 
— which  implies  the  idea  of  container  and  contained  ;  and  the 
present  assertion ‘TAaf  is  helow\ — which  appears  to  refer  to 
something  not  before  the  eyes  of  the  speaker,  and  is  some¬ 
thing  different, — it  would  give  rise  to  the  idea  in  some 
one’s  mind  that  the  Infinite  is  something  different  from  the 
perceiving  the  Living  Self;  in  order  to  preclude  the 
possibility  of  such  an  idea  arising,  there  follows  the  teaching 
through  the  notion  of^  I'  ;  which  shows  that  the  Infinite  is 
non-different  from  the  Perceiver  ;  and  it  tis  the  Infinite 
Itself  which  is  spoken  of  as  ‘  I  ’  being  below  etc.,  etc.— (1). 

TEXT— Now  follows  the  teaching  through  Self. 
The  Self  itself  is  below,  the  Self  above,  the  Self  behind, 
the  Self  before,  the  Self  to  the  right,  the  Self  to  the 
left ;  the  Self  is  all  this.  One  who  sees  thus,  reflects 
thus  and  understands  thus,  loves  the  Self,  revels  with 
the  Self,  enjoys  the  company  of  the  Self,  and  rejoices 
in  the  Self,  he  becomes  the  ‘  Self-sovereign  ’  (or  King 
of  Heaven)  he  becomes  free  to  do  what  he  pleases,  in 
all  regions  ;  while  those  that  know  otherwise  than  this 
are  ruled  by  others,  and  live  in  perishable  regions, 
and  they  are  not  free  to  do  what  they  please,  in  all 
regions. — (2) 
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BHASYA- — People  lacking  in  discrimination  speak  of 
the  aggregate  of  the  body  and  other  things  (sense-organs 
etc.,  etc.  ),  as  ‘  I  ’ ;  in  order  to  set  aside  this  notion  (that 
the  notion  of  ‘  I  *  through  which  the  Infinite  has  been 
explained  refers  to  the  body), — now  follows  the  teaching 
through  Self  {which  is  really  what  the  notion  of  '  I  ’  stands 
for);  that  is,  the  Infinite  is  now  going  to  be  described  through 
the  Self  Itself,  in  the  form  of  Pure  Being.  ^  It  is  Self  Itself 
that  is  all  everywhere  — the  wise  man  who  sees  this  One, 
unborn,  all-pervading,  like  Akasha,  full,  without  a  second,— 
and  having  seen  It,  reflects  upon  It  and  understands  It, — 
he  comes  to  love  Self  ; — i.  e.  has  all  his  love,  affection, 
joy,  centered  in  the  Self ,— so  also  he  revels  with  the  Self ; 

‘  love  ’  ‘  rati  *  stands  for  what  is  carried  on  which  the  body 
alone,  while  *  Real  ’  krlda^  stands  for  what  is  carried  on 
through  external  means  entirely  ;  as  is  clear  from  the  use 
of  the  root  ‘  krida  *  to  ‘  revel  which  is  used  in  the  world 
in  connection  with  one’s  wives  and  friends; — it  is  not  so  for 
the  wise  man  ;  for  him  both  these  (*  love  ’  and  ‘  revelling  *  ) 
are  brought  about  by  his  knowledge  of  the  Self. — The 
enjoy  ment  of  company — is  pleasure  due  to  the  companion¬ 
ship  of  two  persons, — this  also  for  the  wise,  is  independent 
of  duality  (  the  second  person  ).  Similarly,  he  rejoices  in  the 
Self  ;  for  the  Ignorant,  there  rejoicing  due  to  sound  and 
other  objects,  not  so  for  the  wise,  for  whom,  all  rejoicing, 
at  all  times  and  in  all  ways  is  due  to  the  Self  alone, 
— it  is  not  due  to  such  agencies  as  the  body,  the  phy¬ 
sical-life  and  experiences,  and  is  entirely  independent  of  all 
external  things.  The  knowing  man  who  is  as  described 
becomes  the  Self~Soi?ereign  even  while  he  is  still  alive,  and 
also  when  his  body  dies,  he  hccomes  the  Self  ^Sovereign 
(  or  King  of  Heaven ).  And  inasmuch  as  he  becomes  all 
this^  he  becomes  free  to  do  as  he  pleases  ^  in  all  regions. 


— ^VII.  xxvi.  1  ] 


PHILOSOPHY  OF  SELF 


409  " 

The  ‘freedom  to  act  as  he  pleases’  that  has  been 
spoken  of  in  connection  with  the  ‘  Spirit  ’  and  other  stages, 

' — ^has  been  with  reference  to  the  restricted  spheres  specially 
mentioned  therein  ;  and  the  fact  being  subject  to  the  rule  of 
others  was  a  logical  implication,  from  the  fact  that  there 
were  still  higher  degrees  of  freedom  etc., — while  what  is 
done  in  the  present  context  is  that  reference  is  made  to  the 
ffeedom  of  action  self-sovereignty  as  suggested  by  the 
circumstances  of  the  case  and  then  the  cessation  of  those 
restricted  grades  of  freedom  etc.,  is  stressed,  by  means  of 
such  expressions  as  ‘Ae  becomes  the  Self-Sovereign  \ 

While  those  that  know  otherwise  than  this, — i.  e.  who 
entertain  notions  contrary?'  to  the  one  herein  declared,* — or 
who  have  not  rightly  understood  the  view  herein  pro¬ 
pounded, — are  ruled  by  others, — i.  c.  one  such  as  have  other 
persons  for  their  ruler,  and  also  live  in  perishable  regions; 
we  have  already  explained  that  notions  of  diversity  apper¬ 
tain  to  the  Finite,  and  the  Finite  is  ‘  mortal  ’.  Hence,  it 
follows  that  those  who  hold  to  the  idea  of  duality  (  diver¬ 
sity  )  live  in  perishable  regions,  in  accordance  with  the 
character  of  their  own  ideas  ; — and  for  this  same  reason 
they  are  not  free  to  do  as  they  please,  in  all  regions. — ( 2 ) 

End  of  Section  (25)  of  Discourse  VII, 


Section  (26) 

TEXT— For  one  who  sees  thus,  reflects  thus  and 
understands  thus,— Spirit  springs  from  the  Self,— Hope 
springs  from  the  Self, — Memory  springs  from  the  Self, — 
iJiasAa  springs  from  the  Self Fire  springs  from  the 
Self,  Water  springs  from  the  Self, — Appearance  and 
Disappearance  spring  from  the  Self,— Food  springs  from 
the^Self,—Foioer  springs  from  the  Self Understanding 
springs  from  the  Self, — Contemplation  springs  from  the 
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Self, — Consciousness  springs  from  the  Self, — Will  springs 
from  the  Self, — Mind  springs  from  the  Self, — Speech 
springs  from  the  Self,— A/'ame  springs  from  the  Self, 
the  Mantra  texts  spring  from  the  Self, — Act  springs  from 
the  Self— all  this  springs  from  the  Self. — ( 1 ) 

BHASYA — For  one  who  sees  thus  etc,,  etc.,  and  has 
attained  ‘  self -sovereignty  — ^^i.  e.  the  wise  person  spoken  of 
in  the  Context, — before  his  understanding  of  the  True  Self 
— all  origination  and  dissolution  of  entities  beginning  with 
‘  Spirit  ’  and  ending  with  ‘  Name  *  proceeded  from  a  Self 
other  than  his  own  ;  while,  after  the  understanding  of  the 
True  Self,  they  proceed  from  his  own  Self;  similarly, 
for  the  wise  man,  all  operations  proceed  from  his  own 
Self.-(I) 

TEXT — To  this  effect,  there  is  the  following  Verse 

One  who  sees  this  sees  not  death,  nor  disease,  nor 
even  pain;  he  who  sees  this  sees  all  things  ;  and  obtains 
all  things  in  all  ways  ;  he,  being  one,  becomes  three, 
five,  seven  and  nine;  and  then  he  is  said  to  be  eleven,  a 
hundred  and  ten,  and  a  thousand  and  twenty.  On  the 
purity  of  objective  congition,  follows  the  purity  of 
rte  inner  nature  ;  on  the  purity  of  the  inner  nature. 
Memory  becomes  strong ;  and  on  the  strengthening  of 
Memory  follows  freedom  from  all  ties.  After  all  his 
impurities  had  been  washed  out,  the  Blessed  Sanat- 
kumara  showed  Narada  beyond  darkness.— They  call 
him  Skanda,— yea,  they  call  him  Skanda.—(2} 

r  jj  to  this  same  effect,  there  is  the 

following  verse  0/26  who  sees  this— the  wise  man  who 

realises  the  truth  as  described  above,— sees  not  death;  nor 

disease,— such  as  fever  etc.,— nor  eaen  pain— the  very  idea  of 
suffering;  again,  one  who  sees  this  sees  all  things  ;  he  sees 
the  belf  in  allthings,— and  then,  he  obtains  all  things,  in  all 
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waySy — in  every  manner  possible. — Further,  the  wise  man, 
before  the  setting  in  of  the  differentiations  of  creation,  is 
one  only,  and  while  being  one,  he  becomes  three  etc.,  etc,, 
and  through  these  diversities,  he  comes  to  be,  at  the  time 
of  creation,  of  endless  diverse  forms  and  again  at  the 
time  of  Absorption,  he  returns  to  his  very  source,  his  own 
real  unity,  through  his  own  Self.  All  this  attracts  the 
learner  to  the  Philosophy  taught  and  eulogises  it. 

Next  is  taught  the  means  of  the^  proper  understanding 
of  the  Philosophy, — just  like  the  means  of  cleaning  the 
mirror  for  obtaining  the  proper  reflection  of  the  face. — 
On  the  purity  of  objective  cognition  the  term  ‘  ahUra*  stands 
for  what  is  presented  ;  i.  e.  the  cognition  of  sound  and  other 
objects,  which  presented  to  the  experiencing  Agent,  for  the 
purpose  of  being  experienced  ;  and  the  purity  of  the  under¬ 
standing  in  the  shape  of  the  cognition  of  those  objects,  is 
what  is  meant  by  the  term  ‘  ahara—Shuddhvj  ( Purity  of 
objective  cognition),  which  means  the  objective  cognition 
untainted  by  such  impurities  as  love,  hate  and  delusion. 
When  this  ‘  purity  of  the  objective  cognition  ’  has  come 
about,  there  follows  purity  of  the  inner  nature,  i.  e.  freedom 
of  impurities,  for  the  inner  nature  (internal  organ)  wherein 
the  said  cognition  subsists  ; — when  this  purity  of  the  inner 
nature  has  come  about,  the  Memory  of  the  Self,  the  Infinite, 
becomes  strong — uninterrupted ;  that  is,  there  is  no 
forgetting  of  it,  On  the  strengthening  of  Memory, — when 
Memory  has  been  secured,— /o/Zou7s  freedom  from  all  ties 
—absolute  sessation,  destruction  of  all  those  knots  in  the 
heart,  in  the  shape  of  bonds  of  evil  due  to  Ignorance, 
hardened  by  the  impressions  left  by  past  experiences 
extending  over  several  births.  And  :because  all  this 
follows,  gradually,  step  by  step,  from  the  purity  of  objective 
cognition^ — therefore  this  latter  should  be  accomplished. 


412 


chAndogya  upanisad  [VII.  xxvi.  2— 


Having  expounded  the  sense  :of  the  entire  scripture 
the  text  sums  up  the  story.  Aftef  all  his  impurities  had  been 
washed  out;  the  impurities  of  love,  hatred  and  such  others 
had  become  attached  to  Narada’s  inner  nature,  and  coloured 
it — ^like  the  colouring  matter  from  trees,  and  when  all 
this  was  washed  out,  rubbed  out,  destroyed,  by  the  appli¬ 
cation  of  the  alkaline  fluid  of  knowledge,  and  dispassion 
and  exercise, — Narada  became  a  fit  disciple,  and 
him  the  teacher  showed  beyond  darkness,  i.  e*  the  "Absolute 
Truth,  beyond  the  darkness  of  Ignorance. — “  Who  showed 
him  this  V' -—The  Blessed  Sanatkumara;  the  ‘  Blessed  ’  has 
been  thus  defined—  one  who  knows  the  origin,  dissolution, 
the  going  and  the  non-going  ofji  living  beings, — who  knows 
the  Science  and  the  Nescience, — "is  to  be  called  Blessed, 

‘  Bhagavan  ’  and  these  conditions  were  entirely  fulfilled 
in  the  case  of  the  sage  Sanatkumara,  This  same  Sanat- 
huniara,  people  also  call  the  Deity  Skanda,  people  who 
know  his  real  character. 

The  repetition  is  meant  to  indicate  the  end  of  the 
Discourse.— (2) 

End  of  Section  (26)  of  Discourse  VII. 

End  of  Discourse  VII. 


DISCOURSE  VIII 

INVESTIGATION  INTO  THE  NATURE 
OF  BRAHMAN 

Section  (1) 

INTRODUCTORY  BHASYA — ^Though  under  Discourses 
VI  and  VII,  it  has  been  learnt  that  ‘  Brahman  is  real,  one, 
without  a  second  ’  and  ‘  the  Self  is  all  this  ’  free  from  all 
diversities  of  space,  place,  time  and  the  rest,~yet,  in 
the  v^orld,  there  are  many  persons  of  dull  intellect,  among 
whomfthe  conviction  is  so  strong  to  the  effect  that  everything 
real  is  beset  with  diversities  of  space,  place  and  the  rest, 
that  it  cannot,  all  at  once,  be  turned  towardsThe  Absolutely 
Real — and  yet  without  understanding  the  real  nature  of 
Brahman, .the  highest  purpose  of  men  cannot  be  fulfilled  ; — 
hence  for  the  benefit  of  the  duller  persons,  it  is  necessary 
to  convey  the  teaching  indirectly,  by  indicating,  in  the  first 
instance,  the  particular  spot  within  the  Lotus  of  the  Heart 
(as  the  abode  of  the  Self ,  the  Brahman),  Secondly,  though 
the  Self  in  its  essence  is  the  object  of  the  single  true  cogni¬ 
tion  of  ‘  Being  ’  and  is  devoid  of  all  qualities, — ^yet  for  the 
benefit  of  person  with  dull  intellect  has  his  heart  so  fixed 
upon  the  Highest  Being  possessing  the  highest  qualities,  that 
it  is  found  necessary  to  speak  of  such  qualities  belonging  to 
him  as  ‘  being  of  unfailing  wish  ’  and  so  forth. — ^Thirdly, 
though  in  the  case  of  persons  who  have  realised  Brahman, 
the  avoidance  of  such  objects  of  sense-gratification  as 
the  woman  and  the  like  comes  by  itself,— yet,  it  is  not 
easy  to  divert,  all  at  once,  the  longing  for  objects  of  sense- 
gratification  that  has  grown  through  long  continued  indul¬ 
gence  extending  over  several  births  j  hence,  it  is  found 
necessary  to  enjoin  such  detailed  means  of  acconnplishing 
the  end  as  ‘  celibacy  ’  and  the  like  (that  ‘  Brahmacharya  '  in 
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the -.present  context  stands  for  Celibacy  is  clear  from 
what  Sahkaracharya  himself  says  under  VIIL  iv.  3  below, 
when  the  term  is  explained  as  ‘  renunciation  of  desire  for 
women  ’) — ^Fourthly,  though  in  the  case  of  persons  who 
have  realised  the  unity  of  Self,  there  can  be  no  goer  or  going 
or  place  to  go  to  (all  which  involve  diversity  ;  consequently, 
what  happens  is  that,  on  the  disappearance  of  the  root- 
cause  of  that  particular  factor  of  Nescience, — they  lapse 
(on  death)  into  their  own  Self just  as  the  lightning  lapses 
into  the  as  Air  lapses  into  itself  as  soon  as  it  is 

manifested,  or  as  the  Fire  lapses  into  itself,  when  the  fuel 
has  been  entirely  burnt  up;  and  yet,  there  are  many  persons 
whose  minds  are  still  beset  with  such  diversities  as  the 
goer,  the  going  and  the  place  to  go  to, — and  who  are  still 
given  to  worshipping  (or  meditating  upon)  Brahman  as 
abiding  within  the  Heart  and  as  endowed  with  qualities  ; 
and  for  the  benefit  of  these  persons,  it  has  to  be  pointed 
out  that  (on  death)  they  pass  out  (of  the  body)  by  an  Artery 
in  the  Head.  It  is  for  all  these  purposes  that  the  Eighth 
Discourse  is  proceeded  with.  The  Absolutely  True 
Brahman,  Being,  one,  without  a  second,  regarded  by 
persons  of  dull  intellect  as  non-existent  ;  hence,  what  the 
Smrti  (text)  thinks  is  that  (though  the  teaching  now  going 
to  be  imparted  is  not  the  absolutely  right  one, — yet  even 
through  such  wrong  teaching)  let  these  (ignorant)  persons 
be  brought  on  to  the  right  Path,  we  shall,  gradually,  lead 
them  up  to  the  knowledge  of  the  Absolutely  True  also. 

TEXT — Now,  in  this  city  of  Brahman,  there  is  a 
small  Palac^in  the  shape  of  the  white  Lotus  ;  lies  the 
small  inner  Akasha;— That  which  lies  in  that  should 
he  sought  after  and  should  be  understood. — -(1) 

BHASYA—Nou?,— after  this,— what  is  going  to  be  des- 
r-.ribed  is  the  small  Palace  like  the  white  Lotas,— which 
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appears  like  the  white  Lotus  ;  it  is  as  if  it  were  a  palace, 
guarded  as  it  is  (like  a  palace)  by  gate-keepers  and  others. 
In  this  city  of  Brahman^ — the  city  of  the  Supreme  Brahman  ; 
just  as  the  king,  who  has  many  subjects  under  him,  has  his 
city, — ^so  has  the  Brahman  His  city,  equipped  with  the 
several  sense-organs,  mind  and  intelligence  devoted  to 
the  service  of  their  Master; — in  the  City,  there  is  the  palace 
of  the  king, — -so  here  in  Brahman’s  city,  the  Body,  there  is 
a  small  PalacCy — which  is,  the  locus  of  the  apprehension  of 
Brahman  (that  is,  it  is  the  place  where  Brahman  is  cog¬ 
nised)  ;  just  as  Visnu  is  cognised  in  the  piece  of  Black 
stone.' — In  this  body,  which  is  an  off-shoot  of  one  of  his 
products,  BraAman  named  ‘  Being ’,  enters  in  the  form  of 
the  Living  Self, — for  the  purpose  of  differentiating  Names 
and  Forms  ; — as  has  been  explained  above.  For  this  reason 
it  is  in  this  Palace  of  the  White  Lotus  in  the  Heart  that 
Brahman  is  apprehended  by  persons  who  have  withdrawn 
their  organs  ( from  activity  ),  who  are  no  longer  attached 
to  external  things,  and  who  are  specially  equipped  with 
means  of  success  as  Celibacy  and  Truth,  and  who  go  on 
meditating  upon  Brahman  as  endowed  with  the  qualities 
going  to  be  described.  Such  is  the  sense  of  what  is 
taught  in  the  present  context. 

There  is  a  small — smaller  than  the  said  Palace — 

-  '  In  the  small  Palace,  there  it  lies  a  small — smaller  ;  the 
Palace  itself  being  5m a i/,  what  lies  within  it  must  be  smaller 
than  the  Palace  ; — Inner  Akasha; — i.  e.  Brahman  named 
Ahasha  it  is  going  to  be  declared  later  on  that  ‘  Ahasha  is 
His  name^i  and  the  reason  for  this  lies  in  the  fact  that 
like  AikUsha^  Brahman  is  bodiless,  extremely  subtle  and  all — 
pervading.  What  lies  within — inside — that  Ahasha  should  he 
sought  after y — that  and  that  alone  should  6  e  understood — with 
particular  care ;  that  is,  it  should  be  directly  perceived  after 
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careful  search  through  such  means  as  going  to  a  teacher^ 
listening  to  him  and  so  on. — (1) 

TEXT— If  they  should  say  to  him — ‘  In  this  city  of 
Brahman  there  is  the  Small  Palace  like  the  White 
L^Jt^s^_and  there  lies  the  smaller  Inner  Akasha—what 
is  it  that  lies  within  it  which  should  be  sought  after 
and  should  be  understood  he  should  say  in  reply 
(  as  follows  ). — (2) 

BHASYA — When  the  Teacher  has  said  above  ( in  text 
1 ),— if  the  Disciples  should  say— urge  the  argument— what 
argument  T — this — *  in  this  city  of  Brahman which  is 
limited  in  eicient— there  is  the  Smaller  Palace  like  the  White 
Lotus— and  within  that  lies  the  still  smaller  Inner  Akasha  ; 
— what  could  lie  within  the  Palace  of  the  White  Lotus  ? 
Only  that  which  should  occupy  a  smaller  space  than 
that ; — that  smaller  Inner  AkUsha^ — what  is  it  that  lies  within 
it,  by  seeking  after  which,  or  by  understanding  which, 
what  reward  would  accrue  to  the  Seeker  ?  Hence,  there 
is  no  use  for  that  which  has  been  declared  to  be  as  to  be 
sought  after  or  understood.’ — When  the  Disciple  has 
urged  this  argument,  the  teacher  should  say  in  reply  (  as 
follows) — says  the  Vedic  Text. — (2) 

TEXT— As  large  as  is  this  Akasha,  so  large  is  that 
Akasha,  in  the  Heart,  Both  Heaven  and  Earth  are 
contained  within  it  ;  both  fire  and  air,  both  the  sun 
and  the  moon,  the  lightning  and  the  stars,  and  whatever 
there  is  in  this  world,  and  also  what  is  not, — all  that 
is  contained  within  it.— (3) 

BHASYA — Listen,  please. — ^You  say  that  Akasha 
within  the  White  Lotus  being  small,  what  is  contained 
therein  must  be  smaller  than  that”. — ^This  is  not  right; 
when  1  said  that  the  ‘  Inner  Akasha  within  is  smaller  I 
did  not  mean  that  the  Akasha  within  the  White  Lotus  was 


417 


—VIII.  i.  3]  PHILOSOPHY  OF  INNER-AKASHA 

smaller  ’  than  the  White  Lotus  ;  what  I  meant  was  tliat 
the  White  Lotus  is  small,  and  in  keeping  with  it,  the  inner 
<^gan  residing  within  that  Lotus  is  limited  in  scope  by  the 
Akasha  in  the  Lotus  ;  and  when  that  internal  has  become 
purified  by  the  withdrawal  of  the  organs,  the 
(Mystic)  perceives  therein  Brahman,  pure,  appearing  like 
the  Light  of  Consciousness  and  of  the  same  size  as  the 
said  inner  organ, — just  as  the  reflected  image  of  a  real 
substance  is  seen  in  clear  water  or  other  reflecting  sub¬ 
stances  ; — this  is  whatj  meant  when  I  said  that  therein 
lies  the  smaller  Inner  Akasha  ;  all  this  being  due  to  the 
limitation  imposed  by  the  internal  organ.  In  reality,  by 
itself, — as  large- — in  size— as  is  this  Material  {Elemental) 
is  known  to  be, — so  large  is  that  Akasha  in  the 
Heart, — in  which,  I  said,  was  what  was  to  be  sought  after 
and  understood.  By  the  phrase  ‘  so  large  ’  it  is  not  meant 
that  it  is  really  of  the  same  size  as  Akasha,  what  is  meant 
is  to  cite  an  illustration  and  no  nearer  parallel  to  Brahman 
could  be  found. 

Question: — ^“But  why  should  Brahman  not  be  under¬ 
stood  as  really  of  the  same  size  as  Akasha  ?” 

Answer — Because  of  such  Vedic  texts  as — 'By  whom 
is  covered  Akasha,  the  Heaven  and  the  Earth  ’  ( hdahU- 
nUrayana  Upa.  1.3.); — ‘From  that  Self  was  produced 
Akasha  {Taitti.  Upa.  2.  1.  1.) — ‘  In  this  Imperishable  Entity 
O  Gargi,  does  Akasha  subsist’  etc.,  etc.  Further,  tv  it  hi  n 
this— Brahman- Akasha,  as  conditioned  by  the  limitations 
of  the  intellect, — are  contained  both  Heaven  and  Earth, 
i.  e.  these  are  properly  contained  ;  it  has  been  said  before 
that  ‘  as  the  spokes  are  fastened  to  the  nave  etc.’ — so  also 
are  contained  therein  both  Fire  and  Air,  etc.,  as  before. 
Whatever  there  is  in  this  world — as  related  to  the  said 
conditioned  Embodied  Self and  so  also  what  is  not — 
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known  to  be  so  related  to  it —what  is  destroyed  and  what 
is  yet  to  come  both  are  spoken  of  as  ‘  is  not  this  is  what  , 
the  phrase  ‘  is  not  ’  in  the  text  stands  for,— and  not  what 
isahsolntely  non-existent as  for  an  absolutely  non^nti^r 
it  would  not  be  possible  to  be  ‘  contained’  in  the  Akasha 
of  the  Heart. — (3) 

TEXT _ If  they  should  say  to  him —  If  all  this  is 

contained  in  this  City  of  Brahman,  all  beings  and  all 

desires,— then,  when  decrepitude  overtakes  it,  or  when 

it  perishes,  what  is  left  of  it  ?’  (4) 

BHASYA — When  he  has  said  above,  if  the  disciples  . 
should  say  to  the  teacher  as  follows;  If  int.he  above-men-, . 
tioned  City  of  Brahman,— i.e.  in  the  Inner  AkSsha  circum- 
scribed  by  the  City  of  Brahman,— is  contained  all  this,  all 
beings  and  all  desires.-The  teacher  has  not  spoken  of  the 
Desires  why  then  should  the  disciples  mention  it?— There 
is  nothing  wrong  in  this  ;  in  the  expression  ‘  whatever  is  m 
this  and  what  is  not  used  by  the  teacher  ( in  the  pr^eding 
text  )  has  included  the  Desires  also;  and  also  the  Desires 
are  already  included  under  the  term  ‘all’.  When-nt  which 
time,— this  body,  called  ‘  the  City  of  Brahman  is  overtaken 
by  decrepitude— marked  by  grey  hairs  and  shrunken  skin,-- 
or  old  age,— or,  on  being  torn  or  maimed  by  weapons,  it 
perishes,— decays,  is  destroyed,— ivhat  is  left  of  it  ?  What  is 
meant  is  that,  just  as  on  the  destruction  of  jar,  the  inilh, 
curds  and  oils  contained  in  the  jar  also  become  destroyed,- 
so  when  the  body  is  destroyed,  all  that  is  contained  in  the 
body  should  also,  gradually  one  after  the  other,  become 
destroyed  ;  —this  destruction,  thus,  having  come  about, 
what  is  left  of  it, — of  what  has  been  described  above,  what 
is  there  left  ?  The  sense  is  that  nothing  is  left.  ”  (4) 

TEXT— He  should  say—  By  the  decrepitude  of  this 
(  body  ),  that  does  not  age  ;  by  the  death  of  this.  That 
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1*11**?*  killed  ;  That  is  the  true  Brahman-City  ;  in  this  are 
all  desires  contained.  This  is  the  Self,  free  from  evil, 
»ee  from  decrepitude,  free  from  death,  free  from 
sorrov^r,  free  from  hunger  and  thirst,  with  true  desires 
and  true  volitions.  As  in  this  world,  the  subject-people 
0  ow  as  they  are  ordered  and  accordingly  live  upon 
that  country,  that  province  and  that  piece  of  culti¬ 
vated  land,  which  they  desire. _ (5) 

thus  urged  by  his  disciples,  he — the 
eac  et-^hoaldsay  (as  follows)  removing  their  misconcep- 

T  decrepitude  of  this  Body— That— 

the  above— described  Brahman  called  the  ‘Inner  Ahasha\ 
wherein  all  is  contained.-does  not  flge.-i.  e.  it  does  not 
becoxne  changed  (decay) ;  nor  hy  the  death  of  tliis-caused 
y  the  stroke  of  weapons,— is  that  killed-,  Akasha  is  not 
attected  (by  any  strokes  of  weapons ),— what  to  say 
then  of  Brahman  which  is  still  subtler,  without  sound, 
without  touch,  is  not  affected  by  the  defects  of  the  body 
or  tne  sense-organs. 

It  was  necessary  to  explain  here  Brahman  in  the 

Body  IS  not  affected  by  the  defects  of  the  Body  and  the 
sense-organs  ;  but  it  is  not  explained  here,  as  it  would 
make  a  break  in  the  continuity  of  the  present  Exposition  • 
we  shall  explain  it  with  suitable  reasons,  later  on.  under 
the  story  relating  to  Indr  a  and  Virochana. 

unreal-SruAman  City,  -hence 
the  term  Brhmaparam  stands  for  Brahman  itself  as  the  City 
that  Brahmapuram  ’  City  of  Brahman ’,  which  is  called 
the  tSody  .only  in  so  far  as  it  characterises  the  Brahman 
therein,  and  it  is  unreal,— as  declared  in  the  Vedic  text  ‘  all 
modif  ication  is  only  a  product  of  words,  a  mere  name  ’  — 
though  the  sprout  of  the  body,  which,  as  a  product  ’  is 
unreal,  yet,  as  it  is  in  the  body  that  Brahman  is  perceived  it 
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is  called  tlie  ^  City  of  Brahmen  \  in  the  practical  (not  abso- 
lut2y  real)  sense;  the  real  '  Brahman-city  is  Brahman  It- 
self  -  as  it  is  this  that  forms  the  basis  of  all  practical  usage. 
__For  this  reason,  in  this-in  the  Brahman-city 

terisedby  the  White  Lotus-which  IS  your  own  self  ,  at 

desires,-all  that  are  wished  for.  by  you,  in  the  exter  1 

world-are  contained.  That  is  to  say,  on  account  ot  this 
when  you  are  going  to  employ  the  means  for  attaining 
Brahman  you  should  give  up  all  desire  for  e.^ternal  things. 

This  is  the  Sejf,— the  real  Self  of  you  all. 
listen  to  what  Its  character  is  :  It  is  free  from  evi  , 
in  whom  all  ‘  evil  ’,  in  the  shape  of  Merit  and  Demerit  has 

been  destroyed,— /rec/rom  decrepifude,— whose  decrepitu  e 

hSwseroff.-/ree/rorndeaf/..-‘‘This  has  already  been 

assited  before-It  is  not  killed  by  the  death  of  the  body. 

why  is  i^  asserted  ag&in.? 

It  is  reiterated  with  a  view  to  the  possibility  of  the 
idea  being  entertained  that  ‘  though  It  is  not  affected  by 
the  decrepitude  and  death  of  the  Body,  It  may  be  subiect 
t^them  in  other  ways.Wi  is  free  from  sorrow, -all  sorrow 

disappeared -.‘sorrow ’is  the  rnental  suffering  caused  by 

separation  from  what  is  desirable  -,-it  is  free  from  hanger- 
all  desire  for  food  gone,— ‘  free  from  thirst  all  desire  for 
drinking  gone.— “  By  the  assertion  of  freedom  from  eviL  all 
else  —from  decrepitude  down  to  sorrow,— becomes  precluded, 
by  the  preclusion  of  their  cause  (in  the  shape  of  ew/),  decre- 
pftude  and  the  rest  being  the  effects  of  _  evil  •  O’"* 

denial  of  docrepifude  and  the  rest  woiM  imply  that  there 
are  no  effects  produced  by  Merit  and  Demerit,  which  thus, 
even  though  present,  would  be  as  good  as  non-existent ;  so 
that  the  denial  of  these  separately  (in  the  form  of  evil  ) 
'would  be  superfluous.”— True,  it  would  be  so  ;  yet,  W 

might  be  thought  that— ‘just  as,  even  though  god  is 
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free  from  such  pleasures  as  are  due  to  Merit,  yet  He 
has  tKat  bliss  which  is  in  His  very  nature, — as  declared  in 
the  text  ‘  Brahman  is  Consciousness  and  Bliss  similarly, 
even  though  He  is  free  from  such  decrepitude  etc.,  as  are 
due  to  demerit,  yet  the  pain  due  to  such  decrepitude  etc., 
iHight  be  there  in  His  very  nature.’ — And  for  getting  rid  of 
such  an  idea,  to  deny  Decrepitude  and  the  rest,  even  apart 
from  Merit  and  Demerit. — The  mention  of  ‘  Decrepitude  ’ 
and.  the  rest  stands  for  all  kinds  of  pain  ;  as  the  number  of 
Pains  due  to  Sin  is  endless  ;  it  would  be  impossible  to  deny 
each  of  them  singly, — hence,  for  the  denying  of  all  sorts  of 
pain,  it  is  only  right  that  ‘  freedom  from  evil  ’  itself  should 
have  been  mentioned  (as  the  source  of  all  kinds  of  pain). 

He  is  with  true  desires, — i.  e.  all  His  desires  are  in¬ 
fallible  ;  the  desires  of  worldly  people  are  ‘  not  true,  they 
are  not  always  fulfilled  ;  but  the  desires  of  God  are  the 
contrary  of  that,  they  are  infalHable ; — similarly,  His 
i?oZifzons,  arising  out  of  those  desires,  are  also  true  \  in  the 
case  of  God,  both  desires  and  volitions  are  due  to  the 
limitations  of  Pure  SattVa  (the  altitude  of  Goodness)  ;• — just 
like  the  term  ^Chitra^a^  [‘One  possessing  cows  of  variegated 
colours,  where  the  variegated  colour  does  not  exist  in  any 
of  the  cows,  yet  the  phrase  is  used  on  the  basis  of  the 
various  colour  of  individual  cows  ], — and  they  do  not  really 
subsist  in  God  Himself,  because  it  has  been  declared 
that  He  can  be  spoken  of  only  through  negations — ‘  not 
this,  not  that’. — It  is  the  Self ,  of  this  said  character  that 
should  he  learnt  by  persons  desiring  ‘  self -sovereignty  ’ 
from  Teachers  and  fromrScriptures,  as  the  one  object  of 
self-realisation. 

“  If  this  Self  is  not  known,  what  would  be  the  harm  ”? 

Listen  to  the  harm  that  I  am  to  explain  by  means  of 
an  illustration  : — ‘  As  in  this  world,  Subject -people  follow  as 
they  are  ordered  ■,  th&  common  people,  knowing  that  some 
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one  else  is  their  master,  follow  as  they  are  ordered  by  him 
• — what — they  accordingly  live  upon  that  country  and  upon 
that  piece  of  cultivated  land  which  they  desire, -in  accordance 
with  their  own  intelligence, — and  they  live  upon  that  same 
country.  This  example  illustrates  the  harm  that  accrues  to 
one  through  not  being  self-dependent,  and  being  dependent 
upon  the  experiences  that  follow  from  his  merit, — (5) 

TEXT — And  just  as  in  this  world,  the  Region  won 
by  Action  perishes,  so  also  does  perish,  in  the  other 
world,  the  Region  won  by  righteous  deeds.  Those  who 
go  from  here  without  having  understood  the  Self  and 
these  true  desires, — for  them,  in  all  regions,  there  is  no 
freedom  Jo  do  what  they  wish  ;  while  those  who  go 
from  here  after  having  understood  the  Self  and  the  true 
desires,  become  free,  in  all  regions,  to  do  what  they 
wish.— (6) 

BHASYA — Another  example  of  the  perishability  (of  all 
things  but  the  Self)  ;  Just  as  in  the  world  etc.,  etc., — just  as 
in  this  world,  for  the  subject-people  who  follow  the  orders 
of  their  masters,  the  Region  won  by  service  and  other  acts, 
having  its  enjoyment  dependent  upon  others,— peris  A  es— 
comes  to  an  end  ; — the  text  next  proceeds  to  the  other 
factor  of  the  illustration. — So  also  does  perish  the  Region 
won  by  righteous  deeds, — like  the  performance  of  the  Agni- 
hotra, — having  its  experiences  dependent  upon  others. 

'  The  text  next  points  out  the  person  on  whom  befall 
the  said  undesirable  results  ; — those  who  etc.— In  this  world, 
those  who,  quite  capable  of,  and  entitled  to,  both  Know¬ 
ledge  and  Action, — without  understanding — without  realising 
in  their  own  consciousness, — -the  Self — as  described  above, 
through  the  teachings  of  the  Scriptures  and  Teachers,— go 
/rom  /icre,— depart  from  this  present  body, — as  also  those 
who,  without  understanding  the  above-mentioned  true  desires 
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e.  such  desires  as  arise  from  true  volitions,  in  the  Self, 
— ^go  from  here, — for  all  such  people,  in  all  regions^  there  is 
no  freedom  to  do  as  they  wish^—i.  e.  they  have  no  inde¬ 
pendence,  being  like  subject-people — subservient  to  the 
orders  of  their  king.  While  those  in  this  world — others — ■ 
who,  go  after  having  understood — realised  in  their  own  con¬ 
sciousness, — through  the  teachings  of  the  scriptures  and 
teachers, — the  Self^  as  also  the  true  desires, — as  described 
above, — for  them,  in  all  regions  there  is  freedom  to  do  what 
they  wish  ; — just  as  there  is  in  this  world  for  the  king  of 
the  whole  world. — (6) 

End  of  Section  (1)  of  Discourse  VIII. 


Section  (2) 

TEXT — If  he  be  desirous  of  the  Region  of  the 
Fathers,  by  his  mere  will,  his  fathers  come  upto  him; 
and  having  become  successful  in  obtaining  the  Region 
of  the  Fathers,  he  feels  happy  and  great. — (1) 

BHASYA— It  is  next  explained  how  the  man  is  free  to 
do  what  he  wishes,  in  all  Regions  : — If  one, — fully  equipped 
with  such  resources  as  celibacy  and  the  like,  which  are 
going  to  be  described,— has  realised  in  his  heart,  the  Self  as 
described  above, — as  also  the  true  desires  subsisting  therein, 
— then,  on  relinquishing  this  body,  if  he  be  desirous  of  the 
Region  of  the  Fathers  ; — the  term  ‘  pitarah  ’  here  stands  for 
one’s  ancestors,  and  they  themselves  are  here  spoken  of  as 
‘  Regions  ’  because,  being  the  source  of  happiness,  they  are 
objects  of  experience  — and  if  the  man  has  his  desire  fixed 
on  these  ancestors,— i.  e.  if  he  has  the  desire  to  meet  his 
ancestors, — then-  by  his  mere  will,  his  Fathers  come  up  to 
Aim,— i.  e.  become  connected  with  him.  As  he  is  of  pure 
nature  and  hence  his  will  is  infallible,  like  the  will  of  God 
Himself , -he  becomes  successful  in  obtaining-the  experience 
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of — the  Region  of  the  Fathers^ — he  feels  happy  and  great,-- 
lie  is  honoured  and  he  prospers,  or  experiences  great¬ 
ness. — (1) 

TEXT — If  he  be  desirous  of  the  Region  of  Mothers, 
by  his  mere  will,  his  mothers  come  up  to  him  ;  and 
having  become  successful  in  obtaining  the  Region  of 
Mothers,  he  feels  happy  and  great. — (2) 

If  he  be  desirous  of  the  Region  of  the  Brothers,  by 
his  mere  will,  his  brothers  come  up  to  him  ;  and  having 
become  successful  in  obtaining  the  Region  of  the 
Brothers  he  feels  happy  and  great. — (3) 

If  he  be  desirous  of  the  Region  of  Sisters,  by  his 
mere  will,  his  sisters  come  up  to  him,  and  having 
become  successful  in  obtaining  the  Region  of  Sisters, 
he  feels  happy  and  great.— (4) 

If  he  be  desirous  of  obtaining  the  Region  of  Friends, 
by  his  mere  will,  his  friends  come  up  to  him ;  and 
having  become  successful  in  obtaining  the  Region  of 
Friends,  he  feels  happy  and  great. — (5) 

If  he  be  desirous  of  the  Region  of  Scents  and  Gar¬ 
lands  by  his  mere  will,  scents  and  garlands  come  up 
to  him;  and  having  become  successful  in  obtaining  the 
Region  of  Scents  and  Garlands,  he  feels  happy  and 
great.— (6) 

If  he  be  desirous  of  the  Regions  of  Food  and  Drink, 
by  his  mere  will,  food  and  drink  come  up  to  him  ;  and 
having  become  successful  in  obtaining  the  Regions  of 
Food  and  Drink,  he  feels  happy  and  great— (  7) 

If  he  be  desirous  of  the  Regions  of  Song  and  Music, 
by  his  mere  will,  song  and  music  come  up  to  him  ; 
and  having  become  successful  in  obtaining  the  Regions 
of  Song  and  Music,  he  feels  happy  and  great.— C8) 
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If  he  be  desirous  of  the  Regions  of  Women,  by  his 
mere  will,  women  come  up  to  him  ;  and  having  become 
successful  in  obtaining  the  Regions  of  Women,  he  feels 
happy  and  great. — (9) 

BHASYA — The  rest  is  as  before, — ^Mothers’  stands  for 
the  female  ancestors,  who  were  the  source  of  much  happi¬ 
ness  in  the  past  ;  such  is  the  implication  ;  as  it  is  not  right 
that  the  Mystic  of  the  pure  nature  should  have  any  longing 
for,  or  connection  with,  such  mothers  as  may  have  been  the 
source  of  suffering  and  pain,  in  such  lives  as  that  of  the 
village-hog  and  the  like.— (2-9) 

TEXT — Whichever  country  he  is  attched  to,  and 
whichever  desirable  thing  he  desires, — all  this  comes 
up  to  him,  by  his  mere  will ;  and  having  been  success¬ 
ful  in  obtaining  this,  he  feels  happy  and  great. — (10) 

BHASYA — Whichever  country — place — he  is  attached  to^ 
whichever  desirable  thing  he  desires^ — even  those  in  addition 
to  those  described  above. — all  this — that  is  desired  by  him — 
the  country  and  the  desirable  thing — -comes  up  to  him,  by  his 
mere  will ; — and  thus  his  desires  not  being  thwarted,  and 
having  obtained  what  he  desired,  he  has  become  successful  in 
obtaining  all  this, — he  feels  happy  and  great ;  as  is  already 
explained. — (10) 

End  of  Section  (2)  of  Discourse  VIII. 

Section  (3) 

TEXT — These  are  the  ‘  True  Desires  ’  hidden  by 
the  untrue;  though  they  are  true,  they  are  hidden 
by  the  untrue  ;  for  whoever  departs  from  here, — him 
one  cannot  see  again  in  this  world.— (1) 

BHASYA  For  the  purpose  of  encouraging  aspirants  to 
adopt  the  means  to  accomplish  the  contemplation  of  the 
Self  as. described  above,  the  text,  would  by  compassion, 
says  It  is  really  a  great  pity  that  these  '  True  Desires 
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though  subsisting  in  the  Self  and  quite  capable  of  being 
fulfilled  are  hidden  by  the  untruth.  Though  the  ‘  Desires  * 
subsist  in  the  Self  and  rest  in  men’s  own  selves, — yet  they 
are  ‘hidden’  by  the  untruth,  the  term  ‘Untrue’  -stands  for — 

(a)  the  longing  for  such  external  things  as  women,  food, 
clothes  and  the  rest,  and  (b)  the  consequent  freedom  of 
action,' — these  are  called  ‘  untrue  because  they  are  due  to 
false  knowledge,  and  when  the  ‘  True  Desires  ’  are  not 
fulfilled  on  account  of  this  false  knowledge,  this  latter  j 
acts  like  a  ‘  covering  I  j 

Question — In  what  way  is  the  non-fulfilment  of  the 
Desires  due  to  the  Covering  of  the  Untrue  ? 

Answer — ^Whoever  related  to  this  Man, — ^be  it  his  son, 
or  brother  or  other  loved  person, — departs  from  this  world — 

— the  loved  one,  Son  or  Brother,- — one  cannot  see 
ti^ain  in  this  World, — even  though  he  is  present  in  the 
Akasha  of  one’s  own  heart  (and  that  is  because  it  is 
hidden  by  False  Knowledge  ). — (1) 

TEXT — Now,  those  of  his  people  who  are  alive 
and  those  who  are  dead,  and  whatever  else  there  is 
which,  though  desiring,  one  does  not  obtain, — all  this 
one  finds  when  he  goes  there.  As  here  are  his  ‘  True 
Desires  hidden  by  the  untrue’.  And  just  as  people- 
who  do  not  know  the  place  walk  over  the  ground  and 
do  not  know  the  golden  treasure  hidden  under-ground,— 
so  do  all  those  creatures,  though  daily  going  to  this 
Brahman-Region,  know  it  not ;  as  they  are  carried  away 
by  the  untrue. — (2) 

BHASYA — Now  those  of  his — the  knowing  mans— people 
who  are  alive r^arc  living,  such  as  his  sons,  brothers  and 
others.^ — and  those  who  are  dead, — friends  and  relatives, — 
and  whatever  else  there  is— in  the  world,  in  the  shape  of  1 
clothes,  food,  drink  and  the  like  and  grams  and  other  such  I 
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things— which,  ihmih  Jesirini,  one  does  not  obtain,— all  this 
one  finds  when  he  goes  there, — i  e,  into  Brahman  called  the 
AkUsha  in  the  Heart,  one  finds  all  this  in  the  manner  des¬ 
cribed  above.  As  here,— in  this  Heart— Akasha,— are  all 
his  True  Desires  hidden  by  the  Untrue  \  as  described 
above.  ‘  But  how  can  this  unreasonable  thing  happen  ? 

Answer  Just  as  the  golden  treasure — gold  buried  under¬ 
ground,  for  future  use,  by  hoarders  is  called  Treasure — 
this  golden  treasure  under  the  ground,  those  people  do  not 
know  who  do  not  know  the  place, — i.  e.  who  are  unable  to 
discover  the  land  with  treasure  buried  underground,  with 
the  half  of  the  Science  of  Buried  Treasures, — though  they 
walkiover  the  place,  they  do  not  know  the  treasure,  though 
It  can  be  easily  discovered  in  the  same  manner,  all  these 
creatures  who  are  beset  with  nescience  (ignorance) — though 
daily  going  to  the  Brahman-Region — Brahman  itself  as*  the 
Region— during  deep  sleep, — know  it  not, — i.  e.  they  do  not 
realise  that  •have  today  become  merged  in  the  Brahman* 
Region  ;  as  they  are  carried  away — led  away  by  the  untrue, 
—as  described  above  ;  that  is,  they  become  drawn  from 
their  real  forms  by  ignorance  and  other  defects.  Hence  it  is 
that  this  calamity  ■"befalls  all  creatures  that  though  Brahman % 
is  quite  within  their  reach,  they  do  not  reach  it. — (2) 

TEXT — This  Self  verily,  :  is  in  the  heart.  Its 
etymological  explanation  is  this— This  ( ‘  ayam  ^ )  is  in  the 

heart  (  hrdi  );  hence  it  is  called 

One  who  knows  this  goes  to  the  Heavenly  Region 
everyday  — (3) 

BHASYA  This  Self, — ^which  has  been  spoken  of  in 
the  present  context  as  Tree  from  eviP,  is  recalled  by  the 
particle  Taf’  (verily) the  sense  being  that  this  Self,  which 
is  going  to  be  described,  is  in  the  heart, — in  the  white  lotus 
of  the  heart,  and  this  same  Self  has  been  referred  to  above 
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by  the  term  ^Akasha\  The  etymological  explanation  of  this, — 
of  the  Heart.  ^Hrdaya^ — is  this, — none  other.  Because  this 
— exists — in  the  Heart,  therefore  it  is  ‘  Hr  day  am  % 
‘Heart’.  What  is  meant  is  that,  even  under  the  well-known 
explanation  of  the  name  ^ Hrdaya^  (Heart),  the  Self  should 
be  understood  to  lie  in  one’s  own  Heart.  Every  day — day 
after  day — one  who' knows  this — who  knows  that  the  Self 
is  in  the  Heart, — goes  to  the  Heavenly  Region, — the 
Brahman  in  the  H eart . 

“  As  a  matter  of  fact,  even  one  who  does  not  have  this 
knowledge  reaches  the  Brahman  in  the  Heart,  during  deep 
sleep  ;  as  it  has  been,  declared  that  ‘  at  that  time  my  dear, 
he  becomes  merged  in  Being”. 

True,  this  is  so  ;  but  there  is  a  difference.  Whether 
knowingly  or  unknowingly,  all  creatures  are  really  Being, 
Brahman, — yet  the  man  who  has  been  taught  that  ‘that 
thou  art’  and  comes  to  realise  it  that  ‘  I  am  pure  Being, 
nothing  else’,  and  thence  becomes  Being  itself.  In  the  same 
manner,  though  the  man  with  knowledge,  and  the  man 
without  knowledge,  both  attain  Being  during  deep  sleep, 
yet  it  is  only  the  man  with  knowedge  who  goes  to  the 
Heavenly  Region, — as  asserted  here  ;  because,  even  on  the 
'falling  off  of  the  body,  the  reward  of  knowledge  must 
accrue  to  him  (  and  going  to  Heaven  is  that  reward,  which 
does  not  accrue  to  the  man  without  knowledge ) ;  this  is 
the  difference. — (3) 

TEXT — Now,  this  serene  and  happy  Being,  after 
having  risen  out  of  this  body  and  having  reached  the 
highest  light,  becomes  merged  in  his  own  true  form  ; 
that  is  the  Self,-— he  said.  This  is  the  Immortal  and 
the  Fearless,  this  is  Brahman  ;  and  the  name  of  his 
Brahman  is  ‘  Satya  ’  (  the  True  ). — (4) 

BHASYA— During  deep  sleep,  the  Man,  merged  into 
Being,  his  Self ,  becomes  serene  and — i.  e.  he  shakes 

i  ;  ■  '  ,  ■ 
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off  "tliLe  impurity  born,  during  the  waking  and  dream  states, 
of  •ooritact  of  objects  with  sense-organs  ;  ^though  the  term 
'serene  and  happy  Being"  is  applicable  to  all  creatures,— yet, 
inasmuch  as  the  subject-matter  of  the  context  is  one 
who  has  been  spoken  of  as  one  tv  ho  knows  tlciis  goes  to  the 
Hca."vrenly  Region,’ — it  is  this  person  who  is  spoken  of  here 
ss  t:his  serene  and  happy  Being’,  because  of  the  special 
stirc^ss  that  is  laid  upon  ^the  term  this  .  Now,  this  serene 
happy  Being,  on  renouncing  the  body  and  having  risen 
out  of  the  body—i.  e.  giving  up  the  notion  that  the  Body  is 
the  Self,— the  term  ‘rising’  cannot  be  taken  in  the  ordinary 
sense  of  rising  from^  a  seat  (for  instance) ;  because  the 
tejct  speaks  of  ‘his  own  form’’,  one’s  own  form  is  not  to 
he  Q,t;t;ained  by  rising  out  of  something  else  5  in  fact,  it 
^oxjLld  not  he ‘his  own  form’ if  it  had  to  he  reached  having 

reached  the  Highest  Light,— in  the  form  of  the  Supreme 
Self,  of  the  nature  of  pure  consciousness,— that  is,  having 
realised  his  real  nature  ; — becomes  merged  in  his  own  true 
form.  Before  this  mergence  into  his  true  form,  the  man, 
under  the  in  fluence  of  ignorance,  regarded  the  body  itself 
as  fciis  highest  form  ;  and  it  is  in  comparison  with  that  posi¬ 
tion  that  the  present  is  spoken  of  as  ‘his  own  form’  in  fact, 
‘being  with  a  body’  is  the  ‘  own  form  ’  of  the  Self,  That — 
Hi gHest  Light  which  is  the  ‘own  form’  reached  by  the 
serene  and  happy  Being, — is  the  Self, — he  said.  The  person 
referred  to  here  as  ‘he’  is  the  Teacher  who  has  been  advised 
by  tKe  Veda  above  as  ‘he  should  say’  to  the  disciples  (under 
VIU.  i.  5.).  Further,  this  is  the  Immortal, — imperishable, 
Jn/ini^e  ;  as  has  been  declared  above ‘that  which  is  Infinite 
is  immortal’  ; — and  because  it  is  immortal,  it  is  Fearless  ; 
because  the  infinite  has  no  second: — hence  this  is  Brah¬ 
man  ; — and  the  name  of  this  Brahman  is  ‘Satya’  (True). — 
“WKat  is  True  ?  ”  True  is  that  which  is  never  unreal,  and 
Etr"a.hman  alone  is  this ;  as  asserted  above — ‘that  is  the  true, 
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that  is  the  Self’,— “Why  is  this  name  of  Brahman  mentioned 
i^ere?”— For  the  purpose  of  eulogising-  method  of 

meditating  upon  it. — (4)  ^  ^ 

TEXT — These  are  the  three  letters —  Sa  ,  ti  and 
‘yam’;  the  ‘sat’  is  the  immortal, — the  ‘  ’  is  the 
mortal’,— and  ‘  yam  ’  for  that  whereby  one  joins  both  ; 
because  by  it  one  joins  both,  therefore  it  is  ‘  yam  ’—one 
who  knows  this  daily  goes  to  the  Heavenly-Region.— (3) 
BHASYA — These  are  the  three  letters— in  the  name  of 
Brahman-a)  ‘sa’-&)  ‘ti’-{5)  ‘yam’.—l  e.  the  letter  ‘sa’, 
the  letter  ‘fa’  and  the  syllable  ‘yam’;  as  a  matter  of  fact,  the 
‘t’  (in  ‘saf’)  and  the  ‘i’  (in  ‘ti’)  have  been  inserted  only  for 
the  purposes  of  pronunciation;  because  these  are  again 

spoken  of  by  the  short  syllable  themselves.  That  which  is 

*sat\ _ i.  e.  the  letter  ‘sa’, — is  the  Immortal  ; — it  is  immortal, 

because  it  denotes  the  Immortal  in  Being— Brahman  ;  that 
is  why  the ‘sa’  has  been  mentioned  along  with,  ‘t’;— that 
which  is  ‘ti’  that  is,  the  letter  ‘  ta  ’  is  the  mortal  ;--and  that 
which  is  ‘  yam  ’,— by  that  letter  one  joins  both,— that  what 
were  two,  mortal  and^  immortal,  is  joined  and  combined  one, 
the  Imperishable, — one  joins  these,  controls  them-brings 
under  one’s  own  control. 

Because  by  it  one  joins  both,  therefore  it  is  ‘yam’;  so  that 
it  is  this  controlled  and  joined  together  that  the  two  to¬ 
gether  are  spoken  of  as  ‘yam’.— That  the  letters  composing 
the  name  of  Brahman  are  themselves  endowed  with  such 
character  as  immortality  and  the  like,  is  in  itself  a  sign  of 
great  fortune;— what  to  say  of  Him  who  bears  that  name? 
—such  is  the  praise  sought  to  be  bestowed  upon  the 
object  of  meditation.— One  who  knows  this— i.  e.  who  knows 
Brahman,  the  bearer  of  the  name,  through  the  said  expla¬ 
nation  of  the  name,— rfai(y  goes  to  the  Heavenly  Region; 
as  already  explained  before. — (5) 

End  of  Section  ( 3  )  of  Discourse  VIII. 
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Section  (4) 

TEXT— Now,  this  Self  is  the  dam,  the  embankment 
the  safety  of  those  Regions.  This  dam.  Day  and 
ht  do  not  cross,  nor  decrepitude,  nor  death,  nor 
•ow,  nor  merit,  nor  demerit;  all  evils  turn  away 
n  it’;  as  this  Brahman-region  is  free  from  evil.— ( 1 ) 

BHASYA — Now,  this  Self  etc.,  etc. — ^The  ‘  Serene  and 
,py  Being’  described  above  is  again  being  eulogised, 
DUgh  its  form  as  being  endowed  with  many  qualities, 

1  as  well  as  untold,— for  the  purpose  of  thinking  it  up 

h  the  accomplishment  of  celibacy. 

This  Self — as  described  above, — is  the  dam,  like  a  dam, 

he  embankment, -the  bulwark;  the  entire  universe  is 
d  up  by  this  Self  which  makes  it  compatible  with  the 
iracter  of  the  acting  agent,  by  rules  relating  to  the 
visions  into  Castes,  Life-stages,  Action,  Actor  and  results 
action.  If  it  were  not  so  held  up  by  God,  the  universe 
mid  be  destroyed;  hence.  He  is  the  ‘  dam’,^the  Embank- 
;nt’.— “  For  what  purpose  is  He  the  dam  ?  —For  the 
fety  of  these  Regions  for  the  safety,  the 
m  the  non-destruction  of  the  Regions  of  Bhnlx,  (.Bhavah) 
.d’the  rest,  which  are  the  locus  of  Actors,  Actions,  and 
*sults.—“  What  are  the  qualities  of  this  Dam  '  —this 
am,  the  Self— Day  and  Ni^ht,— the  determinant  of  all  that 
born,— do  not  cross  ;  other  selves  entrusted.in  the  cycle  ot 

irth  andSDeath  are  always  determined,  circumscribed  y 

me  in  the  shape  of  Day  and  Night ;  this  Self,  m  question 

owever,  is  not  so  circumscribed  by  Time ;  such  is  the 

leaning.  This  follows  from  such  Shrati-texts  ^s-  Because 
le  year  revolves’.below  through  days  ’  {Brhada—Vpa.  IV. 

15 ) . — for  this  same  reason,  decrepititade  crosses  it  not, 
-^it  does  not  approach  it  -—similarly,  death  does  not  cross  it  ; 
or  sorrow,  nor  merit,  nor  demerit ;— the  terms  Sukrta  and 
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*  Dttskrta  ’  stand  for  Merit  and  Demerit,  What  is  metat  by 
crossing  here  is  approaching,  affecting, — not  the  actual  going 
over  from  one  side  to  the  other  ;  because  the  Self  is  the 
cause  (of  all  things)  and  no  effect  (product)  can  ever  cross 
over  (go  beyond)  its  cause.  Day  and  Night  and  the  other 
things  are  all  the  products  of  Being;  where  there  is  approach 
or  crossing,  it  is  always  of  one  thing  by  another  thing,  not 
by  itself  ;  the  Clay,  for  instance,  is  never  approached  or 
crossed  over  by  the  jar. 

Though  on  a  precious  occasion  the  Self  has  been 
already  described  as  ‘free  from  Evil  etc.’ — by  the  denial  of 
evil  and  other  things, — yet  in  the  present  context,  an 
additional  trait  is  pointed  out  by  the  phrase  ‘  crosses  not 
which  denies  the  possibility  of  the  Self  being  an  object  of 
approach ;  and  along  with  these,  the  similar  negation  of 
decrepitude  and  other  things  also  has  been  reiterated.  Day 
and  Night  are  directly  mentioned,  and  all  the  other  ‘  evils  ’ 
are  not  menioned  specifically,  they  are  mentioned  by  the 
single  common  word  ‘  Evils  — All  evils  turn  away  from  this 
Dam,  the  Self,  without  approaching  it  ;—as  this  Brahman-^ 
Region — the  Region,  Bra/zman— has  been  declared  to  be 
free  from  evil. — (1) 

TEXT— Therefore,  having  reached  this  Dam,  the 
blind  ceases  to  be  blind,  the  hurt  ceases  to  be  hurt, 
the  afflicted  ceases  to  be  afflicted. — Therefore,  having 
reached  this  Dam,  even  Night  becomes  Day  as  this 
Brahman-Region  is  lighted  once  for  all. — (2) 

BHASYA — Because  blindness  and  other  disabilities, 
which  are  the  effects  of  sin,  come  only  to  one  with  a  body, 
and  never  to  one  who  has  no  body, — therefore,  having 
reached  this  Dam,— having  got  at  it, — one  ceases  to  he  blind, 
— even  though  when  he  had  the  body,  he  was  blind; — • 
similarly  one  who  was  hurt  while  he  was  in  the  body,— 
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hXllwIhT-D™'  °°  ‘fl  *'>•  body. 

JJ  laed.  I^urther,  because  there  is  no  Niffhi-  nnrl  n 

Wing  „a„  every, hi„rLI;,'  £y!LliZlJZ  4 

fo™  of  4e  l.gl„  of  coneoiousness,  .nd  is  ,I.e  d 

rr  \  one  unite™  fo™_,t„  ^ei^-Tlf’ 

Brahman-Region  is  lighted  once  for  all  _i  e  h  i*q  f 

gen,  and  always  of  ,he  s^e/.rm  cf  Bei^g.-m 
Text — 'Those  who  attain  th»c  p  i 

Ihreugh  Celibacy  .-lo  Hem  belongs  this  Braf ’"“if 
»df.r.b.m  .bene  is  freedor  „  t  .ry'^lf " ' 
in  all  regions.— (3)  pJease 

BHASYA — Such  being  the  case  fhnt,  l 
Brahman-Region  through  Celihacx  ’tbro^ 
desims  to,  women,  J  ““ 

and  received  insifucrions  from  Teachers.-a„airi7“'“ 

realise  it  within  their  own  self _ to  them  [ 

with  the  weapon  of  celircy  '"f  Pped 

Brahmanr-helongs  BrahmL- Region 

Tthe  longings  for  the  contact  of  women  and 

Other  objects  of  sense,— even  thouah  th^rr  ^  ^ 

rucl's%rw;Vs7;MtlH3^^^  tigbos.  means  S 

End  of  Section  (4)  of  Discourse  VIII. 

Section  (5) 

BHASYA  That  Self  which  has  been  enl  '  j 
possessing  the  qualities  of  the  Dam  and  other  things'ifor 
C, U.  28  ’ 
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the  attaining  of  that  Self,  it  is  necessary  to  lay  down  a 
means  which  would  be  subsidiary  to  knowledge  (which  alone 
is  the  direct  means  to  it) ;  and  this  subsidiary  means  is  now 
laid  down  in  the  form  of  celibacy  ;  and  the  text  also 
eulogises  it  through  Sacrifice  and  other  things,  in  order  to 
show  that  it  is  well  worth  carrying  into  practice.— 

TEXT — Now,  that  which  they  call  ‘  Sacrifice  is 
only  Celibacy ;  as  it  is  only  by  means  of  Celibacy 
that  the  knower  attains  that.  And  that  which  they 
call  ‘  Worship '  is  only  Celibacy ;  as  it  is  by  means 
of  Celibacy  that,  having  worshipped,  one  attains 

the  Self. — (1)  11  T 

BHASYA — Now  that  which,  in  the  ordinary  world,  they 
call  ‘  Sacrifice  which  cultured  people  declare  to  be  the 
means  of  accomplishing  the  highest  purpose  of  man,  is  only 
Celibacy ;  the  result  that  follows  from  the  sacrifice  is 
secured  only  by  one  who  is  equipped  with  Celibacy,  and  in 
this  sense  the  sacrifice  also  should  be  understood  to  be 

Celibacy.  •  .  o 

Question  In  what  way  is  sacrifice  Celibacy  ?  ’’ 

Ansvoer  * — As  it  is  only  by  means  of  Celibacy  that  the 
knower  attains — secures — that-th.c  Brahman-Region,— which. 
is  also  the  indirect  result  of  sacrifice  ;  hence,  sacrifice  also 
is  only  Celibacy.  Further,  Sacrifice  (yajna)  is  only  Celibacy, 
because  of  the  presence  of  the  letters  'ya  ’  and  ‘  jna  ’  in^the 
expressions  *  yaihata  (knower)  (as  also  in  the  term  yajna  ). 

That  which  they  call' worship’— that  also  is  only  celi- 
How  ?  ” — It  is  by  means  of  celibacy  that  one 
worships  God  or  [istva), — or  evinces  an  eager  desire  for 
knowing  the  Self  (which  is  also  meant  by  ‘  i?tva;’),  and 
attains  the  Self  ;  so  that  because  of  the  presence  of  the  root 
‘  is  ’  in  both  ‘  esan3  ’  (worship  or  Desire)  and  ‘  ista  ’  (wor¬ 
ship),  the  worship  also  is  only  Celibacy.— (1) 


VIII.  V.  3  ]  IMPORTANCE  OF  CELIBACY  435 

pXT— Now,  what  they  call  SattrSyana  (  Sacrificial 
Session)  that  is  only  Celibacy;  as  it  is  hy  means  of 
celibacy  that  one  attains  Being 

L  )  ;  Now  that  which  they  call  ‘  Mama  \  (  Silent 

ot  Celibacy  that  one  understands  the  Self  and  then 

Meditates  (  manufe  * ). — (2) 

ro  SHA^YA-AToo,  which  they  call  '  Salt  ray  ana’ 

{Sacrificial  Session)  that  is  only  celibacy  ;  as  it  is  by  means 
of  celibacy  that  one  secures— from  the  Supreme  Self,— his  sal- 
vjthon  protection  —Hence  the  name  ‘  Sattrayana  ’  also  is 

tatt  T  ‘  M<^aria  '  (Silent  medi- 

t  tion),  that  IS  only  celibacy  as  it  is  by  means  of  celibacy 

ZtT/fri''  celibacy-fAat  one  understands 

'  ^  the  scriptures  and  the  teacher,— and  then 

Wito-contemplates  („,annfe)^  the  name 

Mauna  also  is  only  celibacy,— (2) 

.  TEXT-Now  what  they  call  '  AnashaMyana’ (In- 
destructible  ),  that  is  celibacy  ;  as  his  Self  never 
perishes  which  one  attains  by  means  of  celibacy - 
Now.  that  which  they  call  ‘riranySyana  ’  (  Ocean  path  ), 

Sthe^  oceans 

^rom  this  ; 

nd  therein  is  the  Airammadiya  Lake,  and  there  the 

auSt5  ^^ifS  (uncon- 

quered  )  city  0/  Brahman,  as  also  the  Golden  (Hall) 

specially  built  by  the  Lord.— (3 )  ^  ‘ 

A  they  call  '  AnashakSyana’  (In 

means  of  Celibacy  that  never  perishes  for  the  man  who  is 
eqmppedjvith  Celibacy  ;  hence,  the  AnSshakayana  also  is 
raly  cehbacy.-AToui,  that  which  they  call  '  Aranyayana’ 
(Ocean-path).  Mat  IS  only  celibacy;  inasmuch  as  the  two 
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oceans  named  ‘  Ara  ’  and  ‘  Nya  ’  are  the  ‘  path  ’  (ayana)  of 
the  man  equipped  with  celibacy,— the  Aranyayana  is 

sense  of  all  this  is  that  the  man  who  knows 
Brahman  shoM  carefully  guard  his  celibacy,  which  is  the 
highest  auxiliary  of  knowledge,  which  has  been  eulogised 
as  being  identical  with  some  of  the  best  means  of  accom. 
plishing  man’s  purpose  in  life,— e.  g.  being  ^nomZedge,  it 
is  Sacrifice, — heing  worshipped,  it  is  uiors/up,— being  the  . 
salvation  irom  Being,  it  is  Scifrayana,— being  meditation,. 

it  is  Mdiina,— being  imperishable,  it  is  AnSshakayana,— 
passing  through  the  two  oceans  ‘Ara’  and  ‘Nya’,  it  is 
AranySyana,  and  so  forth. 

In  that  Brahman-Region,  there  are  the  well-known 
oceans,  ‘  Ara  ’  and  ‘  Nya  ’.-two'- lakes  like  oceans,— in  the 
third  Heaven  from  this—i.  e.  the  third,  froin  the  Earth- ap^d 
Sky  (which  are /irsf  and  second) — in  that  third  Heaven  (i.  e. 
counting  from  this  World,  Earth) ;— there  also  lies  the 
Airammadiya  Lake  Aira  ’  is .  gruel,  t\ie  Aira  is 

filled  with  grael,  and  it  is  also  Madiya  ,  Exhilarating, 
rendering  joyful,  who  make  use  of  that  gruel ;— there  also 
lies  the  Banyan  free-Somasanana— by  name — or  it  may  be 

an  adjective  signifying  that  wherefrom  Soma,  nectar ,  flows  , 
so  the  tree  is  nectar-dropping.— In  that  same  Brahman- 
Region  is  the  AparajitU  {unconqaered)  city, — that  is,  that 
■what  is  not  conquered  (won)  by  persons  other  thari  those 
equipped  with  Celibacy,  who  are  not  so  equipped  with  it 
such  is  the  City  of  Brahman,  the  Hiranya-Garbha  ;—as  a/so 
the  golden  hall  specially  huilt  by  the  Lord ;  the  term  Hall 
has  to  be  added  to  complete  the  sentence.— (3) 

-PEXT — Those  who  attain  the  two  oceans,  Ara  and 
JVyain  the  Brahman-Region,— hy  means  of  Celibacy,— 
to  them,  belongs  this  Brahman-Region  and  for  them 
there  is  freedom  of  action  in  all  regions.— (4) 
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BHASYA — In  the  Brahman-Region,  there  are  two 
oceans  Ara  and  Nya  as  described  above  ; — those  who  attain 
these  oceans  by  means  of  celibacy, — to  them  belongs  the 
Brahman-Region  described  above  ;  and  for  those,  who  are 
equipped  with  Celibacy  and  who  know  Brahman,  there  is 
freedom  of  action,  in  all  regions  ;  never  for  any  others  who 
are  not  firm  in  their  celibacy  and  who  have  their  merits 
attached  to  external  things. 

In  this  connection,  some  people  hold  the  following 
view  : — ''  In  the  ordinary  world  a  great  man  is  praised  as 
you.  are  Indra, — you  are  Yama — you  are  Varana;^  in  the 
same  manner,  what  deserves  to  be  praised  here,  by  means 
of  the  terms  Ista  ’  ‘  Worship  ;  and  the  rest,  is  not  merely 
the  cessation  of  the  longing  for  woman  and  other  sense- 
objects,  but  knowledge  which  is  the  Direct  means  of  Libera¬ 
tion  ;  hence,  it  is  this  knowledge  that  should  be  regarded 
as  praised  by  means  of  the  terms  ‘  worship  *  and  the  rest.’’ 

This  is  not  right.  For  people  whose  mind  is  carried 
away  by  longings  for  woman  and  other  external  objects,  it 
is  not  possible  to  have  any  discriminative  knowledge  of  the 
Self  and  counter-Self  ;  as  is  clear  from  hundreds  of  Vedic 
and  Smrti  Texts,  such  as— ^  The  Self -born  one  pierced  the 
sense-openings  outwards,  hence  one  sees  what  is  outside, 
not  the  inner  Self  ’  {Katha.  Upa,  4.  1.).  Then  again,  it  is 
necessary  to  lay  down  accessory  aids  to  Knowledge,  in  the 
shape  of  the  cessation  of  the  longing  for  woman  and  other 
things, — hence  it  is  only 'right  and  proper  that  there  should 
be  praise  of  this  latter. 

“  Inasmuch  as  Celibacy  has  been  praised  as  ‘  Sacri¬ 
fice  ’,  and  other  things  ;  it  carries  with  it  the  implication 
that  these  latter  also  are  the  means  of  accomplishing  the 
purposes  of  man.” 

True,  it  does  carry  that  implication;  but  when  Celi¬ 
bacy  is  praised  as  ‘Sacrifice’  and  the  rest,  it  is  not  in 
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view  of  the  sacrifice  and  the  rest  being  the  means  of  attain¬ 
ing  the  Braftman-Re^ion— but  in  view  of  the  -well-known 
idea  that  they  serve  to  accomplish  some  purposes  of  man  ; 
just  as  when  the  king  is  praised  as  ‘  Indra  ’  and  other 
deities,  it  does  not  mean  that  the  king  performs  precisely 
those  functions  that  are  performed  by  Indra  and  other 


Question  “  These  oceans  and  other  things  described 
as  existing  in  the  Brahman-Reiion,—and  the  experiencing  \ 
of  meeting  with  one’s  ancestors,  described  as  resulting, 
from  one’s  IFfH,— are  these  real  and  exterior  like  the 
Earth,  &nd  A cqaatic  things  found  in  the  ordinary  world, 
in  the  form  of  Ocean,  tree,  city,  and  golden  hall,  or  have 
they  mere  ideas  present  only  in  the  mental  conception  of 
the  man.  What  if  it  is  so  ? 

If  they  are  like  ordinary  Earthly  and  Acquatic  things, 

existing  in  the  gross  physical  Jexternal)  world,  then  they 

cannot  be  ‘  contained  ’  in  the  AkSsha  of  the  Heart  (as  des¬ 
cribed  above)  ;  and  secondly,  such  a  conception  would  go 
against  the  declaration  in  the  Puranas  that  the  Body  and 
other  things',  in  the  Brahman-Region,  are  purely  mental 
(ideas)  also  against  such  Vedic  texts  as  ‘  It  is  without  grief, 

without  cold {Brhada.  Upa.'V.  x.  1.)  _ 

But  if  these  things  existed  only  in  the  mind,  then  this 

would  be  incompatible  with  such  Purapic  texts  as  oceans, 

rivers,  lakes,  tanks,  wells,  sacrifices,  Vedas,  Mantras  and 
such  other  things  approach  Brahman  in  their  gross  physica 


Not  so  ;  because  if  they  had  real  physical  forms,  then 
it  would  be  impossible  for  them  to  go  to  Brahman  in  their 
well-known  (physical)  forms  ;  hence  it  has  to  be  assumed 
that  what  is  described  as  going  to  Brahman  is  some  form 
assumed  by  the  ocean  and  other  things,  other  than  their 
weU-known  physical  forms.  And  as  some  sort  of  an 
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assumption  is  necessary  in  both  cases,  it  is  more  reasonable 
to  assume  the  generally  accepted  purely  mental  forms 
actually  in  the  shape  of  men  and  women  ;  specially  as  all 
the  connections  described  above  are  possible  only  with 
regard  to  the  mental  body.  In  fact,  in  dreams  what  are 
seen  are  men  and  women  with  purely  mental  bodies. 

But  those  are  all  unreal ;  and  hence  if  these  were  what 
was  meant  then  it  would  melitate  against  the  Vedic  text 
that  ‘  His  desires  are  true  (real.’) 

Not  so  ;  because  there  is  a  reality  in  the  mental  con¬ 
cept  ;  as  a  matter  of  fact  men  and  women  in  purely  mental 
forms  are  actually  perceived  during  dreams. 

But  what  are  perceived  during  dreams  exist  only  in 
the  tendencies  and  impressions  of  the  previous  waking 
cognitions. 

What  you  say  is  a  very  small  part  of  the  truth ;  in 
fact,  even  those  things  that  are  perceived  during  the  waking 
state  are  evolved  only  out  of  consciousness  which  is  purely 
mental;  as  it  has  been  declared  before  that  the  whole 
external  world,  which  is  perceived  during  the  waking 
state,  consists  of  Fire,  Food  and  Water  which  are  the 
products  of  the  R^lection  of  the  Beini-  (and  Reflection  is  a 
purely  mental  process).  It  has  also  been  declared  that  all 
regions  have  their  root  in  the  Will  in  such  texts  as  they 
concerned  the  Heaven  and  Earth  (  Chhs.  Upa.  VII.  iv.  1- ) 
in'.fact,  in  all  Vedic  texts,  it  is  in  the  Self  alone  that  all 
regions’.have  their  origin,  existence  and  dissolution :  uide 
such  texts  as  ‘  just  as  the  spokes  are  fastened  to  the  nave  ’ 
etc.,  etc.  (ChhS.  Upa.  VII.  xv.  1.).  Thus,  then,  as  between 
external  (physical)  and  mental  (internal)  things,  the  relation 
of  cause  and  effect  is  mutual,  like  that  between  the  seed 
and  the  sprout.  Though  the  mental  are  external  and  the 
external  are  the  mental,  yet  they  are  never  unreal  in  regard 
to  the  man’s  own  Self. 
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But  objects  perceived  during  dreams  become  unreal  for 
the  man  on  waking. 

True,  hnt  that  unreality  is  in  relation  to  the  waking 
cognition,  and  does  not  attach  to  the  dreamt  of  things  by 
themselves.  (That  is,  they  are  unrea/ not  per  sc,  but  only 
relatively  to  the  waking  cognition. )  Similarly  (commonly) 
the  objects  of  waking  perception  are  unreal,  not  by  them¬ 
selves,  but  relatively  to  the  dream-cognition.  What  is 
truly  unreal  in  regard  to  all  things  is  the  particular  form 
(perceived),  which,  in  all  cases,  is  the  product  of  false 
(wrong)  cognition,  as  declared  in  the  text — all  product  has 
its  origin  in  some  word,  it  is  a  mere  name  and  is  unreal,  all 
that  is  real  and  true  is  that  there  are  three  forms  (universal, 
not  particular );  but  these  also,  in  their  particular  forms, 
are  unreal,  though  by  themselves,  in  the  form  of  Pure 
Being,  they  are  real. 

Before  the  cognition  of  the  True  Self,  every  cognition 
is  real  in  regard  to  its  own  object,  like  things  perceived 
during  dreams.  So  that  there  is  no  contradiction  (  or  in¬ 
compatibility).  From  all  this  it  follows  that  the  Ara,  the 
Nya  and  other  things  connected  with  the  Brahman-Region 
are  purely  mental  objects;  and  so  also  are  the  fathers 
and  other  desired  things,  born  of  will.  And  as  these  are 
free  from  impurities  attaching  to  the  enjoyment  of  external 
things, — being  the  products  of  the  will  of  Pure  Being — 
they  are  supremely  happy  and  real  for  the  Lords.  And 
even  on  the  Cognition  of  Being,  the  True  Self,  all  things 
that  had  been  produced  by  such  volitions  become  merged 
into  the  form  of  the  Being,  the  True  Self, — just  like  the 
Serpent  and  other  things  produced  by  the  imagination  of 
the  person  become  dissolved  into  the  rope  (which  had 
been  mistaken  for  the  Serpent);  and  on  thus  becoming 
merged  into  Being,  they  become  quite  real  and  true. — (4) 
End  of  Section  (5)  of  Discourse  VIIL 
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Section  (6) 


BHASYA — If  one,  who  is  equipped  with  Celibacy  and 
:ner  naeans,  and  is  free  from  all  longings  for  all  external 


ejects,  meditates  upon  Brahman  located  in  the  Lotus  of 
le  Heart,  as  described  above,  he  goes  out  ( at  death ) 
‘rough  the  artery  in  the  Head  ;  this  is  what  has  got  to 
'  expounded  now ;  hence  the  text  proceeds  with  the 
Artery— Section’  (  of  the  Upanisad): — 


TEXT — Now,  the  arteries  that  belong  to  the  Heart 
»nsist  of  the  brown  substance,  of  the  white,  of  the 
ue,  of  the  yellow  and  of  the  red.  This  Sun  is  verily 
'own,  white,  blue,  yellow  and  red. — (1 ) 

BHASYA — The  Arteries  that  are  going  to  be;  described 
^elated  to  the  Heart,  shaped  like  the  white  lotus  which 
e  locus  of  meditation  on  Brahman, — which  spread  out  on 
1  stdes  from  the  fleshy  substance  of  the  Heart,  just  as  the 
in’s  rays  spread  out  from  the  solar  disc,— t^ese  consist  of 
e  irown  substance  i.  e.  filled  with  the  extremely  subtile 
sence  of  the  subtile  juice  coloured  brown,— and  continue 
exist  in  that  form ; — similarly  they  consist  of  the 
sence  of  white  substance,  the  blue  substance,  the  yellow 
■hstance  and  the  red  substance  j  this  has  to  be  understood 
I  through.  When  the  heat  of  the  Sun  in  the  form  of  ‘Bile’ 
.sses  through  a  process  of  heating  (in  the  human  body) 
id  becomes  mixed  up  with  a  small  quantity  of  Phlegm, 
becomes  Brown  in  colour,  and  called  Bile’, — that  same, 
ben  the  Element  of  Wind  predominates,  becomes  Blue  ; 
d  when  the  Element  of  Phlegm  predominates,  it  becomes 
'fuYe  and  when  there  is  an  equal  quantity  of  Phlegm, 
becomes  Yellow  ;  and  when  there  is  an  excess  of  blood, 
becomes  Yellow  Or  the  actual  colours  of  these 
bstanees  may  be  found  out  from  works  on  medicine, 
i  regards  the  question  as  to  why  these  substances  are  so. 
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the  Vedic  text  declares  that  it  is  all  due  to  connection  with 
the  Sun  ;  the  heat  from  .the  Sun  enters  the  arteries  and 
assumes  these  colours.-“How  Sun  is  brown-m 

colour, — the  Sun  is  white^ — the  Sun  is  blne^  the  Sun  ts 
yellow y — The  Sun  is  red.- — (1) 

TEXT— Just  as  long-distance  road  goes  to  both 
villages,  this  as  well  as  that, -so  do  the  rays  of  the  Sun 
go  to  both  regions.-this  as  well  as  that.  They  spread 
out  of  the  Sun  and  flow  into  these  arteries  ;  and  . 
spreading  out  of  these  arteries,  they  flow  into  the 
Sun. — (2) 

BHASYA— The  Text  proceeds  to  explain  in  what  ^  way 
is  the  Sun  connected  with  the  arteries  ;  In  the  ordinary 
world,  a  long-distance  road— spreading  far  and  wide— goes_^^ 
to  both  villages — this — near  one — as  well  as  that  tnat 
remote  one  ;  just  as  in  this  example,  the  long  road  enters 
into  both  the  villages,— in  the  same  manner  the  Rays  of  the 
Sun  go  to  both  regions— this— the  solar  disc,— as  well  as  that 
—the  man  ,  and  enter  into  both  ;  just  like  the  long  road.— 
“Howso?”— Tky  spread  out— proceed— of  the  Sun,— the 
solar  disc-and  they  flow  int<y-enter-the  arteries-in  the 
body  of  man— described  above  as  being  of  brown  and  other 
colours -—and  out  of  these  arteries  they  spread  out- proceed 
in  a  series— and  enter  the  Sun.— The  term  ray’  {rashmi)  is 
both  masculine  and  feminine — hence,  they  are  spoken  or  as 
‘they’  Cie’)  in  the  last  sentence.— (2) 

TEXT _ And  when  one  is  thus  sound  asleep,  at 

perfect  rest,  so  that  he  knows  no  dreams,— then  he 
enters  into  these  arteries.  Him  no  evil  touches,  as 
he  is  filled  with  light.— (3) 

'  BHASYA — ^Under  the  circumstances  described  above,— 

when — at  which  time — one— the  ‘Living  self  —is  thus  sound 
asleep  ; — as  sleep  is  of  two  hinds  (with  and  without 
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Ireams),  the  text  has  specified  it  as  ‘sound’,  which  means 
at  the  functioning  of  all  the  orgamshas  been  withdrawn - 
‘n  hence,  there  being  none  of  the  impurities  due  to  the 
•ontact  of  external  objects,  he  is  at  perfect  rest ;  and  on  that 
iccount,  he  knows  no  dreams — has  no  apprehension  of  any 
Qental  dream  cognition  bearing  an  external  form  ; — at  the 
»me  that  the  man  is  thus  asleep,  he  enters  into  these 
enters  into  the  said  arteries  which  are 
j,  *■.  solar  light,  which  means  that  he  has  entered  the 
^  asha  m  the  Heart  through  the  scicH  arteries.  As  a  matter 
'  there  is  no  cessation  of  Dream-cognition  except 

f  ?  reached  the  True  Being  ;  and  on  the  strength 

'  t  IS  fact,  the  locative  ending  in  tie  word  ^nailsu’  ( into 

changed  into  the  instrumental 
pSdibhih  )  ( which  makes  the  meaning  to  be  that  he  enters, 
hrouih:ihese  arteries,  into  the  said  ^kSsha,  in  the  Heart), 
dim,  when  he  has  reached  the  Pure  Being — no  evil — in 
be  shape  of  Merit  and  Demerit — t  caches,  as  during  that 
ixne  toe  Self  stands  in  Its  own  form  , 

It  is  only  when  the  Self  is  circunnscribed  by  the  body 
nd  the  sense-organs,  that  the  said  e^vil  touches  it  by  bring- 
ig  to  it  pleasure  and  pain  but  whs-en  it  has  reached  its 
wn  state  of  pure  Being,  no  evil  da  res  touch  it ;  for  the 
ingle  reason  that  it  is  no  longer  an  “objective’;  it  is  only 
rhen  there  are  two  distinct  things  that  one  becomes  the 
bjective  of  another  ;  and  there  can  le  no  such  difference 
or  one  who  has  reached  the  state  of  Pure  Being  ;  in  fact, 
is  only  when  the  Self  has  fallen  off  from  its  own  nature 
if  Pure  Being)  that  it  enters  the  sta  tes  of  Waking  or  of 
heam  ;  during  which  there  appear  ciognitions  of  external 
due  to  the  fact  that  the  seeds  of  the  man’s  ignorance, 
esires  and  JFCar/nic  JRcsfc/izm  have  not  been  quite  burnt  up 
^  the  fire  of  the  Knowledge  oj  JSrtnhman  ;  this  we  have 
cplained  under  Discourse  VI,  and  it  should  be  understood 
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in  the  present  context  also — when  the  man  is  thus  sound 
Q-sIqqp^  he  is  filled  up — pervaded  over — with  the  light — of 
the  Sun,  which  is  contained  in  the  arteries.  Hence,  at  this 
time,  the  man’s  organs  do  not  go  out  for  bringing  about  the 
experiences  of  external  objects,  through  the  arteries  of  the 
eye  etc.,  and  thus  the  organs  being  prohibited,  the  man 
remains  firm  in  his  own  self,  and  it  is  only  natural  that  he 
knows  no  dreams. — (3) 

TEXT — And  when  he  is  reduced  to  a  weakened 
condition,  those  sitting  around  him  say — *  Do  you  know 
me  ?  Do  you  know  me  ?  ’ — and  so  long  as  he  has  not 
departed  from  this  body,  he  knows  them.^ — (4) 

BHASYA — Such  being  the  case,  when — at  which  time 
Devadatta — is  reduced — brought  to — a  weakened  condition^ 
leanness  and  weakness  due  to  disease  or  to  old  age,  i.e.  whe^n 
he  is  on  the  point  of  death, — then,  those  relations  of  his 
who  are  sitting  around  him — surround  him — say — *Do  you 
know  me  ?  Do  you  know  me  ? — who  are  your  son,  or  your 
father  ?  ’  and  so  forth, — so  long  as  the  dying  man  has  not 
departed  from— ^oue  out  -of — this  body, — he  recognises  his 
son  and  other  relations. — (4) 

TEXT— When  he  thus  departs  from  this  body, 
then,  through  these  very  rays,  he  proceeds  upwards; 
or  goes  up  meditating  on  ‘  Om  ’  and  dies  ;  and  while 
his  mind  is  failing,  he  goes  to  the  Sun  ;  as  that  indeed 
is  the  door  to  the  Regions;  the  knowing  ones  pass 
through,  while  the  ignorant  ones  are  shut  out. — (5) 

BHASYA — ^Atha  yatra^  is  an  adverbial  phrase,  meaning 
Thus— when  he  departs  from  this  body, — then,  through  these 
very  rays,  he  proceeds  upwards — -to  the  region  that  he  has 
earned  for  himself  by  his  actions ;  this  refers  to  the 
ignorant  person  ; — as  for  the  other,  the  knowing  man,  who 
is  fully  equipped  with  all  the  accessories  described  above, 
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—he  ^cies  up — Meditating,  through  the  syllable  '  Om  on 
the  Self ;  he  goes,  as  before,  or  upwards^ — if  he  hnov,?s 
Brahman, — while  the  other,  the  ignorant  person  goes, 
horizontally; — and  c/fes — goes  out.  The  knowing  person' 
when  departing,  while  his  mind  is  failing,— during  the  time 

that  the  mind  is  thrown  out  of  gear, — he  goes  to — reaches _ 

the  San  ;  that  is,  Very  quickly  ;  it  does  not  mean  that  the 
time  taken  by  him  in  reaching  the  Sun  is  exactly  that  during 
which  his  mind  is  failing.— The  next  sentence  explains  why 
he  goes  to  the  Sun  :  As  that— Sun— indeed  is  file— well- 
known— door  through  which  the  knowing  one  goes  to  the 
Brahmic  Region ;  hence,  for  the  knowing  persons  there 
IS  passing  through, — they  pass  through  that  door — to  the 
Brahmic  Region  ;  while  for  the  ignorant  persons,  there  is 
shutting  out — they  are  shat  out — from  the  Sun  ;  that  these 
are  held  back  in  the  body  by  the  light  of  the  Sun,  and 
hence  do  not  pass  through  the  Artery  in  the  Head.  That 
this  IS  is  also  indicated  by  the  verse—*  Visvafianya  etc.  ’ 
(.the  last  foot  of  the  next  text). — (5) 

To  this  end,  there  is  the  following  verse 
Th^re  are  a  hundred  and  one  arteries  of  the 
Heart ;  one  of  them  goes  out  into  the  Head;  passing 
upwards  by  way  of  that,  one  reaches  the  Immortal ; 
while  tho  other  arteries  serve  as  ways  for  departing 
in  various  directions  ;— yea,  for  departing  in  various 
directions/ — (6) 

BHASYA  To  ihi$  end^ — ^i.e.  in  the  sense  of  what  has 
gone  above,  there  is  the  following  verse — mantra  text — there 
are  a  hundred  and  one  arteries  of  the  Heart,— these  are  the 
principal  arteries  connected  with  fleshy  mass  of  the  Heart, 
as  the  actual  number  of  such  arteries  is  endless  ;— 0/  them', 
one  goes  out  into  the  Head, — passed  upwards  into  the  Head; 
—pacing  upwards  by  way  of  that,  one  reaches  the  immortal,— 
i.e.  the  state  of  immortality  ;  while  the  other  arteries  serve 
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as  for  departing  in  varioae  directions-procee^Sng 

towards  various  directions,  i.e.  both  honzontally  and  vertr- 
callv  — being  the  doors  leading  to  the  Cycle  of  Births  and 
Shs  •  and  these  latter  do  not  lead  to  imnnortality  ;  they 
only  serve  as  the  ways  for  going  out  (of  the  present  hody- 
to  others).  The  repetition  is  for  the  purpose  of  indicating 

the  end  of  the  Section.— (6)  _ 

End  of  Section  (6)  of  Discourse  VIII. 

Section  (7)  I 

BHASYA — It  has  been  declared  above  (under  VIII.  iii.  4.) 
that  ‘  this'serene  and  happy  Being,  after  having  risen  out  of 
L  body  and  having  reached  the  Highest  Light,  becomes 
mersed  into  His  own  true  form,— that  is,  the  Self,— he 

said— this  is  the  immortal  and  . 

Brahman:  Now  arise  the  questions—  Who  is  this  seene 

//  hat>t)"i  Being  ? — How  he  is  to  be  understood,  tht  he  ^ 

"S-  ou.  of  .to  boa,  .„a  having  ^oW  .h. 

Highest  Light,  becomes  merged  into  His  own  true  firm  I 
“What  is  the  characteristic  of  that  Self,  in  whise  true 

form  he -becomes  merged?— For  the  Serene  and  Happy 

Being  there  are  many  forms,  which  are  related  to  tie  Body, 
and  which  are  not  his  own,— which  then  is  tha;  form, 
apart  from  these,  which  is  his  own  ?  ’’—and  these  matters 
have  to  be  explained ;  and  it  is  for  this  purpose  that  the 
text  proceeds  with  the  next' Section  t 

TEXT— ‘  That  Self- which  is  free  from  evil,  free 
from  decrepitude,  free  from  death,  free  from  sorrow, 
free  from  hunger  and  thirst,  with  true  desires  and 
true  volitions, -should  be  sought  after,  should  he  sought 
to  be  understood;  he  attains  all  regions— and  all  » 

—who  has  sought  to  know  Self  and  understands  It  ; 
so  s&ii  PrajSpati — (1) 
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BHASYA  That  Selfi  which  is  free  from  evil,  free  from 
decrepitude,  free  from  death,  free  from  sorrow,  free  from 
hunger  and  thirst,  with  true  desires  and  true  volitions ,'^or 
the  purpose  of  meditating  upon  which  the  white  lotus  of 
the  Heart  has  been  declared  to  be  the  place  when  ‘it  can 
be;  perceived, — wherein  are  contained  all  true  desires 
concealed  by  the  untrue, — as  a  concomitant  with  the 
meditation  whereof  Celibacy  has  been  declared  to  be  a 
means,  and  for  the  knowledge  of  the  result  of  whose 
meditation,  the  passing  out  by  the  Artery  in  the  Head  has 
been  described,— this  Self  should  he  sought  after, — should 
be  sought  to  be  known  through  scriptures  and  the 
Teachings  of  the  Teacher  ;  and  be  sought  to  be 

understood more  specifically  understood,  i.  e.  should  be 
realised  within  oneself. 

Jt  is  next  explained  what  would  follow  from  the  said 
seeking  and  understanding  :  He  attains  all  regions,  and  all 
desires, — who  has  sought  to  know  that  Self — in  the  prescribed 
manner  through  scriptures  and  the  teachings  of  Teachers, 
—and  understands  It,  realised  It  within  himself.  So  that 
this — attaining  of  all  regions  and  becoming  the  All-Self  are 
the  results. — So  said  Prajapati. 

The  two  expressions  ^should  be  sought  to  be  known^  and 
[  should  he  sought  to  be  understood'  contain  restrictive^ — not 
originative— injunctions  ;  the  sense  being  that  ‘It  is  to  be 
sought  to  be  known, — and  sought  to  be  understood,— m 
this  particular  manner' ;  that  such  is  the  restriction  implied 
follows  from  the  fact  that  both  the  acts — the  seeking  to 
know  and  seeking  to  understand,'— serve  perceptible  purposes; 
that  this  is  so  is  going  to  be  shown  repeatedly  later  on,  in 
the-texts,  T  see  no  good  in  this  etc.,  etc.  (Section  9,  below). 
When  hitherto  the  Self  has  been  known  through  the  quali¬ 
ties  of  the  Body,  the  sense — organs  etc,,— if  and  when  its 
own  real  form  causes  to  be  understood, — it  leads  to  the 
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perceptible  result  in  the  form  of  the  cessation  (disappearance) 
of  the  preceding  wrong  notion-,  for  this  reason  the  xnjuncUon  ^ 
in  question  should  be  taken  to  be  a  restrictive  one,  andean 
originative  one,  like  the  injunction  of  Ainihotra  and  other 

^°'''TEXT-Both  Devas  and  Asuras  heard  this,  and  they 

said-'  Well,  we  shall  search  for  that  Self  by  searching 

which  one  attains  all  regions  and  all 

from  among  the  Devas,  went  out  and  so  did 

from  among  the  ^saras  j  and  both,  without  cominu- 

nkating  with  one  another,  with  fuel  in  their  hands,. 

approached  Prajapati.  (2)  c  i  •  Uoq 

^  BHASYA— Bof/i  etc.— the  purpose  of  this  story  ha  ■ 

been  already  stated  before-  What  Prajapati  had  said  (  as- 

reported  at  the  end  of  the  last  section  )-both 

heard  it  came  to  their  ears  through  long-contiou«t-^ 

tradition.  And  having  understood  what  PrajSpati  had  said, 
what  they  did  is  next  described:  they  said-the  Dctws  in 
their  own  assembly,  and  the  Asuras  in  theirs-  Welh-k 
you  all  agree  «;e  shall  search  for  that  Sc//-which 
has  spoken  of ,— we  shall  carry  on  a  search  for  It,  ^  ^ 
searching  which  one  attains  all  regions  and  all  desir^  ._ 
Having  said  this,  Jndra,-this  king-from  ainong  the  Dev>hs 
—himself,  leaving  behind  all  other  Devas  and  the  all  acces¬ 
sories  of  enjoyment,  with  his  body  alone— icent  oaf— to, 
wards  Prajapati ;  and  so  also  did  Virochanafrom  among  the 
Asuras.  The  text  shows  that  Teachers  have  to  be  approach¬ 
ed  in  due  humility -.-because  Learning  is  superior  even 
to  the  kingdom  of  the  three  regions  ;  inasmuch  as  the  king 
of  the  Devas  and  the  king  of  the  Asuras, -deserving  and 
to  the  best  of  comforts,  went  out  to  meet  the  Teacher. 
They  went,  without  comnnicating  with  one  another,  with¬ 
out  consulting  between  themselves,— thereby  showing  their 
jealousy  towards  each  other  regarding  the  reward  of 
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Learning  ; — they  went  with  fuel  in  their  hands, — ^carrying 
loads  of  fuel  in  their  hands,  •  approached — came  over  to — 
PrajUpati. — (2) 

TEXT — They  dwelt  there  as  Religious  students,  for 
thirty-two  years, — Then  Prajspati  said  to  them — 

‘  Desiring  what,  have  you  dwelt  here?’ — They  said — 

‘  They  report  a  saying  of  yours.  Sir,  to  the  effect  that— 

that  Self  which  is  free  from  evil,  free  from  ‘decrepitude,  free 
from  death, free  from  sorrow,  free  from  hanger  and  thirst, 
with  true  desires  and  true  volitions,  should  he  sought  after ^ 
should  he  sought  to  he  understood,  and  he  attains  all  regions 
and  all  desires  who  has  sought  to  know  the  Self  and 
understands  it ; — it  is  desiring  this  that  we  have  dwelt 
here.’ — (3) 

BHASYA — Having  gone  to  Prajapati,  both  of  them 
'~dWek-as  Religious  students,  devoting  themselves  to  service, 
—for  thirty-two  years. — knowing  their  intentions,  Prajapati 
said  to  them— 'Desiring  what,— ior  what  purpose  in  view,— 
have  you  dwelt  here  ?  ’—thus  asked,  they  said— that  Self  etc 
etc.,— is  a  saying  of  forms  which  cultured  people  report ; 
hence  it  is  with  a  view  to  find  out  that  Self  that  we  have 
dwelt  here.’  Though,  before  coming  to  Prajapati,  the  two 
persons  were  full  of  mutual  jealousy,  yet,  in  ;view  of  the 
great  importance  of  the  acquisition  of  learning,  both  of 
them  had  renounced  .all  love,  hatred,  delusion,  jealousy, 
and  all  such  impurities  (of  character),  while  dwelling  as 
religious  students,  with  Prajapati.  This  indicates  the  great 

importance  oi  the  Philosophy  af  Self .—0) 

TEXT— Prajapati  said  to  them—'  the  person  that  is 
seen  in  the  eye,  -that  is  the  Self  that  I  spoke  of  ;  this 
is  the  immortal,  the  fearless.  Brahman.'—  Sir,  he  that 
is  perceived  in  water,  and  he  that  is  perceived  in  the 
mirror, — which  of  these  is  That?’  He  said  It  is  He 
himself— is  perceived  in  all  insides.’— (4) 
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BHASY A— Finding  that  the  two  pupils  had  passed 
through  asceticism  and  had  all  their  impurities  cleared  off  ^ 
and  hence  become  qualified. — Prajapati  said  to  them — ^The 
person  that  is  seen  in  the  Eye, — ^by  mystics,  as  the  seer, — 
that  is  the  Self, — endowed  with  such  qualities  as  freedom 
from  evil  and  the  like,— that  I  sppke  of— on  a  former 
occasion, — ^by  the  understanding  whereof  all  regions  and 
all  desires  are  attained  ; — this  is  the  Immortal, — named  ^the 
Infinite,  and  hence— fearless  and  hence — Brahman — the 
Highest/ — Having  heard  the  words  *the  person  seen  in  the 
eye’,  the  two  pupils  understood  this  person  to  be  the 
reflected  image  in  the  eye  ;  and  having  understood  it  thus, 
they  ashed  Prajapati,  with  a  view  to  confirm  it ;  ‘Sir,  He 
that  is  perceived  in  water,  and  he  that  is  perceived  in  the 
mirror, — the  reflected  image  of  one’s  Self,  as  also  in  such 
reflecting  surfaces  as  the  bright  sword  and  the  like, — which — 
of  these  is  that, — Self  which  you  spoke  of  ?  Is  it  that 
which  is  reflected  in  one  only  ?  or  in  all  ?  ’  Thus 
questioned,  Prajapati  said — ^It  is  He  himself — the  one  seen 
in  the  eye,  as  the  seer,  which  I  spoke  of  ;  having  kept  this 
idea  in  his  mind,  he  added — ^perceived  in  all  insides — 

( inside  all  reflecting  surfaces  )’ . 

Objection: — “How  can  it  be  proper  to  accede  to  a 
wrong  idea  entertained  by  the  pupils  (the  wrong  idea  being 
that  ‘it  is  the  reflected  image  in  all  reflecting  surfaces  that 
is  the  Self  ’ ) — for  Prajapati  who  is  a  Teacher  entirely  free 
from  all  deficiencies  ?  ” 

True  ;  but  he  did  not  accede  to  it. 

“Howso?” 

As  a  matter  of  fact,  both  /nc?ra  and  Virochana  were 
persons  who  had  arrogated  to  themselves  learning,  great., 
ness  and  understanding  ;  they  are  to  be  so  in  the  world  ; 
that  being  so,  if  they  were  told  straightway,  by  PrajUpati — • 
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Both  of  you  are  fools  and  have  understood  things 
‘  wrongly  then  it  would  have  caused  pain  in  their  minds 
and  on  account  of  this  mental  depression,  they  would  not  “ 
be  encouraged  to  put  further  questions  and  learn  things  ; 
hence  Prajapati  thinks  of  saving  His  pupils  ( from  such 
depression  );  His  idea*being — ‘  let  them  apprehend  things  as 
they  have,  I  am  going  to  remove  their  misconception  by 
means  of  the  illustration  of  the  Cup  of  water  (next  section). 

Any  way,  it  was  not  right  for  him  to  say — ‘  it  is  He 
Himself  (that  is  seen  in  the  eye) — perceived  in  all  insides  \ 
— which  was  evidently  untrue.” 

Nothing  untrue  has  been  said. 

“  How  so  ?  ” 

What  Prajapati  himself  had  said  in  regard  to  the  Person 
in  the  Eye,  was  closer  in  His  Mind  than  the  Self  of  the 
Reflections  which  had  been  understood  by  the  pupils.  The 
‘  inside  of  all  is  the  all — inside  ’  says  the  Vedic  text ;  and  it 
was  with  reference  to  this  ‘  All— inside  ’  (that  he  declared 
that  it  was  perceived  in  all  insides).  So  that  Prajapati  said 
nothing  that  was  not  true  (His  assertion  that  *  the  Person  in 
iri  Eye  is  perceived  in  all-insides  ’  being  perfectly  true). 

With  a  view  to  remove  the  misconception  in  the 
minds  of  his  pupils,  Prajapati  said  (as  follows).— (4) 

End  of  Section  (7)  of  Discourse  VIII. 


SECTI9N  (8) 

TEXT—*  Look  at  yourselves  in  a  cup  of  water, 
and  then  what  you  do  not  understand  of  the  Self 
tell  me.  ' — They  looked  at  themselves  in  a  cup  of  water. 
Prajapati  said  to  them — ‘What  do  you  see  ?  ’ — They 
said — *  Sir,  we  see  ourselves  entirely  as  we  are,  even 
to  the  hairs  and  nails,— a  perfect  replica  ’.—(1 ) 


452 


CHANDOGYA  UPANISAD  [VIII.  viii.  2 — 


BHASYA— ‘  In  a  cap  of  water,— In  a  cup  filled  with 
water,  and  such  other  receptacles,— Zoo^  at  your  selves, — 
and  then,  what  you  do  not  understand  of  the  Self  tell  we 
Being  thus  directed,  they  looked  at  themselves  in  the  cup  of 
wafer— accordingly. — When  they  had  done  that,  Prajapati 
said  to  them — '  What  do  you  see  ?  ’  * 

Question  They  had  been  told  to  come  and  tell 
Prajapati — what  they  did  not  understand  ;  after  looking 
into  the  cup  of  water,  they  did  not  tell  anything  to  PrajS- 
pati,  as  to  what  they  did  not  understand  ;  and  without  this 
non-understanding  and  its  cause  having  been  repeated  to 
him,  Prajapati  at  once  put  the  question  ‘  What  do  you  see  ?  ’ 
— now  what  is  the  meaning  of  this  ?  ” 

Answer  : — As  a  matter  of  fact,  they  did  not  have  the 
least  suspicion  as  to  their  having  not  understood  anything, 
as  they  had  the  definite  conviction  that  the  reflection- was 
the  Self  that  this  was  so  is  shown  by  the  declaration  later 
on  that  ‘  they  went  out  with  their  hearts  satisfied  and  at 
peace  (Text  3,  below)  ;  no  suck  peace  in  heart  would  be 
possible  if  the  conviction  had  not  -been  firm  and  certain. 
This  is  the  reason  why  they  did  not  say  ‘  we  have  not 
understood  this  And  yet  the  teacher  put  the  question 
himself—  What  do  you  see  ?  ’—because  it  would  not  be 
right  to  ignore  the  pupils  who  had  formed  wrong  conclu¬ 
sions  ;  in  fact,  in  order  to  remove  their  misconception,  he 
is  going  to  assert  later  on  (next  sentence) — ‘  Having  adorned 
yourself  etc.,  etc.' 

To  Prajapati' s  question,  they  replied — 'Sir,  we  see 
ourselves  entirely  as  we  are,  even  to  the  hairs  and  nails,— an 
exact  replica  ; — just  as  we  are,  with  hairs  and  nails  and 
other  things,  so  do  we  see  ourselves  in  the  water-cup, 
along  with  the  hairs  and  nails  our  exact  replica  ’.—(1) 

TEXT — Prajapati  said  to  them — ■*  Having  become 
well-adorned,  well-dressed  and  well-groomed,  look  into 
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the  water-cup.’  Becoming  well-adorned,  well-dressed 
and  well-groomed,  they  looked  into  the  water-cup. 
Prajnpati  said  to  them—*  What  do  you  see  ?  ’—i^) 

BHASYA — PrajSpaii  said  to  them,  again— for  the  p\^- 
pose  of  removing  their  misconception  regarding  the  belf. 

'  Haoini  become  tv ell-'ad or ned,— as  you  generally  are,  at 
home,— well-dressed, — dressed  in  valuable  clothes,-— wct/- 
groomed- with  hairs  cut  and  nails  paved— look  aiain  into 
the  water-cup.'  In  this  case,  he  did  not  add  ‘tell  me  what 
^  you  do  not  understand.’ 

Question  ‘  How  could  their  misconcepition  regarding 
the  reflection  being  the  Self  be  removed  by  their  looking 
into  the  water-cup  after  having  become  well -adorned  etc.> 
etc.  ?  ’’ 

What  is  implied  is  that — just  as  the  reflection  in  the 
water-cup  in  the  second  case,  has  been  brought  about  by 
such  adventitious  characteristics  as  the  ornamentation, 
dressing,  and  the  rest  attached  to  the  body,  so,  in  the 
case  also,  the  reflection  was  (  apparently*)  due  to  the  Hairs 
and  Nails  and  other  parts  of  the  body,  which  had  not  been 
cut  and  which  had  been  regarded  as  permanent  features,— 
and  when,  on  the  latter  occasion,  the  Hairs  and  Nails  had 
been  cut  off,  no  reflection  of  these  Hairs  and  Nails  is  seen  ; 
^  and  from  this  analogy  of  the  Hairs  and  Nails,  it  follows  that 

^  the  Body  also  is  only  an  appendage  liable  to  come  and  go  ; 

and  from  all  this  it  becomes  established  that  the  reflection 
seen  in  the  water-cup, — as  also  its  source,  the  Body  itself, 
is  not  the  Self  ;  just  like  the  ornaments  and  other  things 
attached  to  the  body  which  had  caused  the  reflection  in  the 
water-cup.  It  is  not  only  t^is  ;  in  fact,  whatever— in  the 
shape  of  Pleasure  and  Pain,  Love  and  Hatred  and  Delusion 
?  etc., — is  generally  regarded  as  one’s  own,  is  all  Not-self, 
because  all  this  is  adventitious,  just  like  the  Hairs  and  Nails 
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When  thus  Prajapati  had  cited  the  illustration  of  the 
‘  Ornament,  dress  and  grooming’,  for  the  purpose  of  re¬ 
moving  all  wrong  notions, — and  the  pupils  heard  it,  and  did 
as  they  were  told,  the  wrong  notion  that  they  had  with 
regard  to  the  reflection  being  the  Self  did  not  disappear. 
From  this  it  would  appear  as  if  Indfa  and  Virochana  had 
their  sense  of  discrimination  obstructed  by  some  fault  of 
their  own.  Hence  finding  them  still  firm  in  their  previous 
conception,  Prajapati  said  to  them — ‘  what  do  you  see  V — (2) 
TEXT — They  said — ‘  Just  as  we  are  ourselves,  well- 
adorned,  well-dressed  and  well-groomed, — so  are  these 
also  well-adorned,  well-dressed  and  well-groomed’. — 
He  said— ‘  That  is  the  Self,— the  ‘Immortal,  the 
Fearless  ;  that  is  Brahmand — They  both  went  away 
with  their  hearts  satisfied. — (3) 

BHASYA — ^They  continued  to  have  the  same  idea — 
exactly  as  they  had  understood  it  in  the  first  instance  I 
‘  just  as  we  are  well-adorned  etc.  so  are  these  reflected 
Selves  also  ’, — such  was  the  wrong  notion  in  which  they 
definitely  persisted. — ^The  distinguishing  characteristics  of 
the  Self  had  been  declared  to  hoi  freedom  from  evil  and  the 
rest ;  and  then  when  the  two  pupils  came  seeking  for 
further  knowledge  of  the  qualifications  of  the  Self, — 
Prajapati  directly  pointed  out  to  them  the  Self  by  the  words 
‘  the  person  that  is  seen  in  the  Eye  ’ ;  thereupon,  for  the 
purpose  of  removing  false  notions  regarding  the  Self,  the 
illustration  of  the  water-cup  and  the  ornamentation  was  put 
forward  ;• — though  all  this  was  done,  the  wrong  notion  that 
they  had  formed  has  not  yet  been  removed  by  the  correct 
notion  of  the  Self  ;-^hence  both  these  persons  have  their 
powers  of  discrimination  obstructed  by  some  fault  of  their 
own  ; — having  thought  over  all  this,  PrajUpati\ — still  keep¬ 
ing  within  his  mind  his  own  correct  notion  of  the  Self,— 
said  ^  That  is  the  Selff-the  Immortal,  the  Fearless,  It  is 
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Brahman  as  before  ;  all  this  he  said  in  reference  to  the 
Self  as  present  in  His  own  mind,  and  not  in  reference  to 
the  Self  as  conceived  by  the  pupils. 

‘  By  this  time,  the  two  pupils  had  become  duly  educa¬ 
ted  and  cultured — (1)  by  hearing  the  definition  of  the  Self 
3,3  free  from  evil  etc, yX2)hy  learning  of  , the  Person  in  the 
Eye,  and  (3)  by  the  reasonings  declared  from  the  example 
of  the  Water-cup  ; — and  by  pondering  over  my  words  again 
and  again,  the  obstruction  to  their  understanding  having 
disappeared,  they  would,  by  themselves  attain  the  true 
discriminative  knowledge  of  Self  *  ; — with  this  idea  in  his 
mind,  Prajapati  thought  that  if  he  were  to  advise  them  to 
dwell  again  as  religious  students,  they  would  be  pained  in 
their  hearts  ;  and  with  a  view  to  saving  from  this  he  per¬ 
mitted  them  to  depart  when  they  were  going  out  with  the 
satisfaction  that  they  had  accomplished  their  purpose.  And 
they  both — Indra  and  Virochana — with  their  hearts  satisfied 
with  the  notion  that  their  purpose  had  been  fulfilled 
they  did  not  attain  real  peace  ;  for  if  they  had  attained  real 
peace,  their  wrong  notion  would  have  automatically 
disappeared  ; — thus  they  went  away, — (3) 

TEXT— And  Prajapfl^i,  looking  after  them,— said,— 

‘  without  having  perceived  and  without  having  under¬ 
stood  this  Self,  they  are  going  away  ;  now,  whoever 
of  the  two,  Deigns  or  Asuras,  will  accept  this  doctrine 
will  be  landed  in  trouble.’ — Now,  Virochana,  with  a 
satisfied  heart,  went  out  to  the  Asuras  and  preached 
to  them  this  doctrine— viz.:  ‘The  Self  alone  is  to  be 
worshipped,  the  Self  alone  is  to  be  attended  upon ; 
and  it  is  only  by  worshipping  the  Self  and  attending 
upon  the  Self  that  one  secures  both  regions,— this  as 
well  as  that  other’. — (4) 

BHASY A—  When  the  two  kings, /ndra  and  Virochana 
have  gone  away  and  become  addicted  to  them-  pleasurable 
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experiences, — they  would  forget  what  has  been  said  to 
them/ — suspecting  this,  and  being  desirous  of  removing 
their  troubles  indirectly  and  yet  by  direct  assertion, — 
Prajapati, — seeing  them  going  away  at  a  distance,  said^ — in 
the  hope  that,  like  my  declaration  regarding  ‘  the  Self  being 
free  from  evil  ’  and  etc., — my  present  warning  also  might 
reach  their  ears: — without  having  perceived  the  Self— 
described  above — i.e.  not  having  realised  it  in  their  own 
perception  (without  self-realisation), — and  entertaining 
entirely  notions  regarding  it, — these  two — Indr  a  and  Viro- 
chana — are  going  away  ; — nou?,  whoever  of  the  two,  Devas  or 
Asuras^ — will  be  what? — will  accept  this  doctrine, — i.e. 
those  for  whom  the  true  philosophy  of  the  Self  will  be  what 
these  two  have  understood  it  to  be, —those  among  Devas 
and  .4 5aras  will  accept  this  view,  entertain  this  notion,^ — 
“they  what?” — They  will  he  landed  in  trouble — be  flung 
away  from  the  path  of  prosperity, — be  destroyed. 

When  the  two  kings — the  king  of  Devas  and  the  king 
of  A  suras — were  going  away  ;  the  King  of  A  suras,  Viro- 
chana,  with  a  satisfied  heart,  went  to  the  A  suras  ;  and  having 
gone  to  them,— preached  to  them— the  Asuras — this  doctrine 
— that  the  body  is  the  Self, — the  father  has  declared  the 
body  itself  to  be  the  self  ;  hence  the  Se//— i.e.  the  Body — 
alone  is  to  he  worshipped— in  this  world,— and  to  he  attended 
upon, — and  it  is  only  hy  worshipping  the  self — i.e.  the  Body — 
and  attending  upon  it, — secures  both  regions, — this  as  well  as 
that  other  ;  what  the  king  means  was  that  these  two 
regions  include  all  Regions  and  all  desirable  things. — (4) 

TEXT— For  this  reason,  even  to  this  day — one 
does  not  give,  has  no  faith,  and  does  not  perform 
sacrifices, — they  say  of  him,  ‘oh!  he  is  Asura 
(  demoniacal  )  ’;  as  such  is  the  doctrine  of  the  Asuras. 
They  deck  the  body  of  the  dead  with  food,  wrappings 
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and  ornaments ;  and  by  this  they  think  they  are 
securing  the  other  world. — (5) 

BHASYA — For  this  reason ^  the  said  tradition  continues 
to  this  day,  in  the  world  ; — if  one  does  not  iive^  does  not 
bestow  gifts,  who  has  not  shared  his  gifts,  has  no  faiths 
in  the  performance  df  good  deeds,— and  does  not  perform 
sacrifices, — to  the  best  of  his  capacity, — is  not  in  the  habit  of 
offering  sacrifices, — they — the  cultured  people  living  there, 
— say  of  him — *  Oh  !  He  is  Asura  {demoniacal)  ;  and  the 
reason  for  this  lies  in  the  fact  that  such  is  the  doctrine  of  the 
Asaras, — the  doctrine  i.e.  which  is  marked  by  absence  of 
.  Faith  and  the  like.— Those  v/ho  are  brought  up  under  this 
doctrine,  deck  the  body  of  the  dead — the  corpse  with  food, 
— i.e.  with  perfumes,  garlands  and  articles  of  food,— 
wrappings — clothes  and  other  forms  of  coverings,  and 
ornaments — -such  as  standards,  flags  etc.; — hy  f Ais— decking 
of  the  corpse, — they  think  they  are  seearini  both  regions  to 
be  reached  after  death. 

End  of  Section  (8)  of  Discourse  VIII. 


Section  (9) 

TEXT— Now.  Indra,  before  getting  at  the  Deoas,  saw 
this  difficulty — ‘  just  as  when  the  body  is  well-adorned, 
it  becomes  well-adorned, — when  the  body  is  well- 
dressed,  it  becomes  well-dressed, — when  the  body  is 
well-groomed,  it  becomes  well-groomed, — so,  in  the 
same  manner,  when  the  body  becomes  one-eyed,  it 
should  become  one-eyed, — when  the  body  becoihes 
crippled,  it  should  become  crippled ; — and  when  the 

body  perishes,  it  should  also  perish.’— (1) 

BHASYA — -Now,  Indra,  before  gettini  at  the  Devas 
being  endowed  as  he  was  with  the  divine  qualities  of  mercy 
and  the  like,  he  went  along  pondering  again  and  again  over 
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the  words  of  the  teacher,  and  while  so  going  along,  he  sees 
this  difficulty —  going  to  be  set  forth, — in  his  theory  of  the 
Self.  What  Prajapati  had  taught  him  through  the  illustra¬ 
tion  of  the  water-cup, — a  part  of  that  teaching  now  flashed 
into  Indra^s  mind,  whereby  he  perceived  the  difficulty 
that  the  Reflection  is  the  Self. — “  Wh5t  difficulty  — Just 
as  when  the  body  is  well-adorned,  it — Reflection — ^Self — also 
becomes  well-adorned, — when  the  body  is  well-dressed,  it 
becomes  welhdressed, — when  the  body  is  well-groomed,  it 
becomes  well-groomed , — i,  e.  on  the  removal  of  hairs,  and 
such  other  parts  of  the  body,  the  Reflection — Self — also 
becomes  ‘well-groomed’ — i.  e.  free  from  hairs  and  nails 
and  such  excrescences  ; — so,  in  the  same  manner, — as  the 
eye  and  the  rest  are  as  good  parts  of  body  as  the  Hairs  and 
Nails, — when  the  body  becomes  blind  on  the  removal  of  the 
eyes, — it — the  reflection — Self — also  should  become  blind; — 
when  the  body  becomes  one-eyed,  it  should  become  one-eyed 
the  term  sra/Tia’ signified  one- eyed;  and  as  this  might  be 
included  under  ‘blind’^,  the  term  may  be  taken  to  stand  for 
constantly  flowing  nose  and  Eyes  ; — crippled, — hands  or  legs 
cut  off  ; — when  the  body  has  become  one-eyed  or  crippled, 
the  reflection  Self — also  should  become  so  ; — and  it  should 
also  perish  when  the  body  perishes. — (1) 

TEXT — ‘  I  see  no  good  in  this.’  Then  with  fuel  in 
his  hand,  he  came  hack. — Prajapaii  said  to  them — ‘Well, 
Indra,  as  you  weHt  away,  satisfied  at  heart,  with 
Virochanu,  for  what  purpose  have  you  come  hack  ?  — 
He  said — ‘  Revered  sir,  as  when  the  body  is  well-, 
adorned,  it  is  well-adorned, — when  the  body  is  well- 
dressed,  it  is  well-dressed, — when  the  body  is  well- 
groomed,  it  is  well-groomed, — so  also  when  the  body  is 
blind,  it  should  be  blind, — when  the  body  is  one-eyed, 
it  should  become  one-eyed,  when  the  body  is  crippled, 
it  should  be  crippled ; 'and  when  the  body  perishes, 
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it  would  also  perish.  Therefore,  I  see  no  good  in 
this/»-(2) 

BHASYA' — ‘For  these  reasons,  in  this — in  the  doctrine 
4:hat  the  reflection  is  the  Self,  or  the  body  is  the  Self, — I  see 
no  good,— I  do  not  ^ee  that  any  good  can  come  of  it. 
Having  thus  made  up  his  mind  that  the  doctrine  of  the 
‘Body — Reflection' — Self’  is  defective, — he,  with  fuel  in  his 
hands,  came  hack, — ^determind  to  dwell  as  a  Religious 
:student  again.— To  him  said  Prajapati — ‘0  Indra,  as  you 
n^ent  away,  satisfied  at  heart,  with  Virochana,  for  what  po^r- 
pose  have  you  come  back  ?  ’ — Though  knowing  why  he  had 
come  bach,  the  Teacher  put  the  question,  for  the  purpose 
of  bringing  out  Indra’ s  real  intentions  ;  just  as  he  had  done 
before, — in  the  case  of  Sanatkumara  saying  to  N Ur  ad  a 
‘  Come  to  me  with  what  you  know.’- — Indra  made  up  his 
intentions  clear  in  the  sentence  ^Just  as  etc.,  etc.* — And  this 
statement  was  acceded  to  by  Prajapati  in  the  next  sentence 
‘‘  So  it  is.’ — 

Question:' — “The  teaching  imparted  by  the  Teacher 
•regarding  ‘the  person  in  the  eye’  being  the  same  to  both, 
liow  was  it  that,  while  Indra  understood  it  to  mean  that  the 
Reflection  of  the  Body  was  the  Self,  Virochana  understood 
it  to  mean  that  the  body  is  the  Self  ;  what  was  the  reason 
for  this  ?  ” 

On  this  question,  some  people  hold  the  following 
opinion.  In  the  case  of  Indra,  when  he  remembered  the 
words  of  PrajUpati  relating  to  the  ‘  Water -cup  before  he 
got  at  the  Devas,  the  idea  came  to  him  that  what  the 
Teacher  had  taught  was  that  the  Reflection  was  the  Self, 
and  in  that  idea  he  perceived  a  difficulty  such  was  not 
the  case  with  Virochana  ;  he  understood  the  body  itself  to 
be  the  Self, — and  he  perceived  no  difficulty  in  this  doctrine. 
Similarly,  the  fact  that  w^hile  Indra  understood  the 
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Reflection  to  be  the  Self,  Virochana  understood  the  body 
itself  to  be  the  Self, — was  due  to  the  smaller  or  larger 
deficiency  in  their  capacity  of  understanding  Philosophy  ; 
so  that  the  deficiency  of  understanding,  in  the  case  of 
Indra^  being  small, ^inasmuch  as  he  took  the  term  ‘Seen* 
as  used  by  ^rajapati  in  the  sentence  ‘the  Person  seen  in  the 
Eye  is  the  Self’  ,  in  its  direct  sense,  (and  as  what  is  actually 
seen  in  the  Eye  is  the  Reflection)  he  took  the  teaching  to 
mean  that  the  Reflection  in  the  Eye  was  the  Self  ; — while 
the  other,  Virochana^  rejected  the  direct  meaning  of  the  term 
seen  and  took  it  in  its  indirect  sense,  as  standing  for  the 
source  of  the  Reflection  (seen)— in  the  form  of  the  Body;  and 
understood  PrajapatVs  words  to  mean  that  ‘the  Body  is  the 
Self’;  and  this  misunderstanding  was  due  to  the  deficiencies 
in  his  understanding  being  much  larger  (than  in  that  of 
Indr  a).  The  idea  in  Virochana!  s  mind  was  somewhat  like 
this  :  ‘  when  two  pieces  of  cloth — one  hlue  and  the  other 

not-blae — are  seen  reflected  in  the  mirror,  they  say  (on  look¬ 
ing  at  the  reflected  images)  that  the  one  that  is  blue  is  costly^ 
where  what  is  meant  to  be  ‘costly’  is  the  cloth,  and  not 
the  reflection  (so  when  Prajapati  spoke  of  the  reflection  in 
the  Eyes,  He  must  have  meant  the  Body  that  is  reflected 
and  not  the  reflection.)’  In  all  cases,  people  understand  the 
meanings  of  the  words  and  expressions  in  accordance  with 
the  efficiency  or  deficiency  of  their  own  minds, — though 
the  words  used  are  exactly  the  same ; — this  has  been  exem¬ 
plified  in,  another  Vedic  text  where  various  meanings- — • 
such  as  (1)  ‘  Damyata  *,  ‘  be  self-controlled  *,  (2)  ‘  Datta  *, 
make  gifts  *,  and  (3)  Dayadhvam  ‘  be  merciful  ’  have  been 
spoken  of  as  understood  from  the  single  letter  ‘  da  ’ — 
{Brhadap  Upa.  V.  ii.  3.).  Other  accessory  auxiliaries  also 
come  to  function  exactly  in  keeping  with  the  particular 
man’s  understanding. — (2) 
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TEXT-‘So  it  is,  O  Indra'-H^  said,-' I  shall 
explain  this  to  you  again  ;  dwell  here  for  another  thirty- 
two  years.’— He  dwelt  there  for  another  thirty-two 
years  ;  then  Prajapati  said  to  him  (  as  follows  ).— (3  ) 
BHASYA— PrajSpafz  said— ‘  So  it  is,  0  Indra,— you 
have  understood  it  fightly  that  the  Reflection  is  not  that 

Self  which  is  the  subject-matter  of  our  study.  This— Self _ 

I  shall  explain  to  you  again,  though  I  had  explained  it  before. 
I  shall  explain  it  again.  Even  though  what  I  explained  was 
quite  intelligible  to  all  persons  free  from  all  defects,— yet 
you  did  not  understand  it ;— from  which  it  .follows  that 
your  powers  of  comprehension  have  been  obstructed  by 
some  defects  hence  for  the  removal  of  that  defect,  Dwell 
here  for  another  thirty-two  years,  {  as  a  religious  student ).’ — 
and  after  Indra  had  dwelt  as  a  Religious  student  for  another 
thirty-two  years,— and  hence  got  rid  of  his  defect,— Pra;S- 
pati  said  to  him  (as  follows) — (3) 

End  of  Section  (9)  of  Discourse  VIII. 


Section  (10) 

TEXT — ‘He  who  moves  about  worshipped,  in 
dreams,— that  is  the  Self  and  he  said—'  this  is  the 
Immortal  and  the  Fearless,  this  is  Brahman.’— He  went 
away,  satisfied  in  his  heart.— But  therefore  he  got  at 
the  Devas,  he  saw  this  difficulty—'  though  this  is  not 
blind  when  the  body  is  blind,  nor  one-eyed  when  the 
Body  is  one-eyed,  nor  is  it  affected  by  the  defect  of  the 
body, — (  yet  etc.,  etc.,  continued  in  the  next  text). — (1 ) 
BHASYA— —  The  Self,  marked  by  such  characters  as 
freedom  from  evil  and  the  rest,  which  has  been  explained 
before  as  ‘the  Person  in  the  Eye’, — this  is  that  Self;— what  ? 
■  He  who  moves  'about  in  dreams,  worshipped — attended 
upon  by  women  and 'other  that  is,  goes  on  enjoying 
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many  dreams — experiences, — this  is  the  Self^  he  said  etc.,., 
etc.- — as  before. — 

Having  heard  this,  Indra  went  away,  satisfied  in  his^ 
heart  ;—hnt  before  he  iot  at  the  Devas,  he  saw, —as  before — 
the  difficulty — in  this  view  of  Self  also. — “How  ?’’ — ^Though 
when  this  Body  is  blind,  yet  the  Dreatn-Self  remains  un¬ 
blind,  when  the  Body  is  one-eyed,  the  Dream-Self  is  not  one- 
eyed, — nor  does  this  Dream-Self  become  affected  by  the 
defect  of  the  body, — yet  etc.  (next  text). — (1) 

TEXT— ‘  Nor  is  It  killed  by  the  killing  of  the  Body, 
nor  does  It  become  one-eyed  when  the  body  is  one-eyed,, 
—yet,  they  kill  It,  as  it  were,— chase  It,  as  it  were, — It 
becomes  conscious  of  pain,  as  it  were, — and  weeps  as 
it  were  ; — I  do  not  see  any  good  in  this.’^ — (2) 

With  fuel  in  his  hand,  he  came  back  again.— 
Prajapati  said  to  him—  Indra,  you  went  away  satisfied 
in  your  heart ;  for  what  purpose  do  you  come  again  ?  ’ — 
He  said — ‘  Though  This  is  not  blind  when  the  Body  is 
blind,  nor  one-Eyed  when  the  Body  is  one-eyed,  nor  is  It 
affected  by  the  defects  of  the  body.* — (3)  ^ 

Nor  is  It  killed  when  the  Body  is  killed,  nor  made 
one-eyed  when  the  Body  is  one-eyed,— yet,  they  kill  It,, 
as  it  were, — they  chase  It  as  it  were, — and  It  becomes 
conscious  of  pain,  as  it  were,  and  weeps,  as  it  were  ; 
I  do  not  see  any  good  in  this.^ — Prajapati  said — *  So  it 
is,  0  Indra,  I  shall  explain  this  to  you  further;  dwell 
here  for  another  thirty-two  years’. — He  dwelt  there  for 
another  thirty-two  years. — Then  he  said  to  him.— (4) 

BHASYA— iVor  is  the  Dream-Self  killed  by  the  killing 
of  the  Body, — like  the  Reflection-Self;  nor  does  It  become 
one-eyed  when  the  body  is  one-eyed it  was  asserted  in  the 
beginning  of  this  discourse  VIII,  on  the  strength  of  the 
scriptures  alone, — that  ^the  Self  does  not  become  decrepit  by 
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the  decrepitude  of  the  body’;  the  same  idea  has  been  put 
forward  here  for  the  purpose  of  substantiating  it  by  reason. 

It  is  true  that  this  Dream-Self  is  not  beset  with  the 
defects  of  the  body  ;  but  they  kill  It,  as  it  were the 
particle  ‘  eua  ’  stands  for  ‘iva\  ‘as  it  were’;  the  sense 
being  that  ‘  some  pecfile  hill  It,  as  it  were’;  it  does  not 
mean  that  they  actually  hill  It ;  that  this  interpretation  is 
the  right  one  is  clear  from  the  fact  that  throughout  the 
rest  of  the  text,  the  particle  ‘  iva  ’  has  been  used. 

“  But,  what  is  meant  is  to  differentiate  it  from  the 
statement  that  It  is  not  hilled  by  the  hilling  of  the  Body 
and  in  that  sense  the  right  assertion  would  be  that  ‘  they 
do  actually  hill  It  ’ 

Not  so  ;  as  the  speaher  relies  upon  the  authority  of 
Prajapati,  it  would  not  be  right  for  him  to  mahe  an 
assertion  that  would  indicate  that  what  Prajapati  has  said 
(regarding  Its  not  being  hilled)  is  not  true.  When  Indra 
was  relying  upon  the  authority  of  Prajapati,  how  could  he 
falsify  His  statement  to  the  effect  that  ‘  It  is  immortal  ’  ? 

“  In  reference  to  the  Reflection-Self  spohen  of  by 
Prajapati,  it  has  been  pointed  out  as  a  defect  that  ‘  it 
perishes  when  the  Body  perishes  now,  the  same  may  be 

said  in  regard  to  this  (  Dream-Sey)  also.” 

Not  so. 

-“Why  not?” 

When  Prajapati  spohe  of  ‘  the  person  seen  in  the  eye  ’, 
he  did  not  mean  the  Reflection-Self so  thinhs  Indra 

“How  so?” 

If  Indra  had  thought  that  on  being  questioned  regarding 
the  qualities  of  being  free  from  evil  and  the  like,  Prajapati 
has  mentioned  the  Reflection-Self, — then  how  could  he  still 
rely  upon  the  authority  of  Prajapati  and  return  to  him, 
with  fuel  in  his  hands,  to  learn  more  from  him.  And  yet 
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Vie  did  return  to  Him.  From  wliicVi  it  follows  that  what 
tndra  thinks  is  that  ‘  it  was  not  the  Reflection-SeU  that  was  •  ■ 

spoken  of  by  Prajapali.’  It  was  for  this  reason  that  the 
explanation  was  given'that  it  is  the  Seer  that  is 

the  Eye’.  ^ 

Similarly,  they  chase  it  as  it  were,  they  .ma  e  i  run 

away  and  about.  And  it  becomes  V;®  V 

the  death  of  the  son  or  other  relatives.  Further  It  itse  } 

weeps,  as  it  were.  . 

“  As  a  matter  of  fact.  It  does  really  feel  the  pain  ;  why 
then  should  it  be  said  that  ‘  It  becomes  conscious  of  pain, 
as  it  were  I 

It  is  not  as  you  think;  as  this  would  not  be  compatible 
with  the  assertion  that  ‘  It  is  immortal  and  fearless  ;  an 
also  because  of  the  other  Vedic  text  which  speaks  oi  It 

‘  as  if  reflecting  ’.  -11 

“  But  as  it  stands,  it  is  contrary  to  what  is  actua  y 

seen.”  . 

No  ;  the  perception  that  you  have  in  view  may  itse 
be  wron’g,— like  the  notion  that  the  Body  is  the  Self. 

However,  let  this  question  rest  for  the  present, 

whether  It  is  conscious  of  pain  as  it  were  or^  not.—  i  do 
not  see  any  good  in  this  ’—said  Indra  ;  that  is,  even  in  t  e 
Dream-Self,  I  do  not  find  what  I  desire  to  find. 

(Prajapati  said)  ‘  So  it  is— i.e.  ‘  according  to  your  idea 
of  the  thing  ’—this  is  to  be  understood,  at  the  end  of  the 
sentence  ;  because  what  is  meant  is  that  the  Self  is  qualified 

hy  Freedom  from  Evil  and  Fearlessness. 

Thinking  that  ‘  though  I  have  explained  the  matter  to 
him  twice  in  accordance  with  reason,  yet  he  does  not  yet 
understand  it  as  it  should  be  ;  so  it  seems  that  even  now, 
as  before,  there  is  something  that  is  obstructing  his  under, 
standing  ’;  hence,  for  the  purpose  of  removing  that  obstruc 
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tion,  He  instructed  Indra  to  ‘  dwell  for  anthor  thirty-fwo 
years’,  as  :a  religious  student.  After  he  had  dwelt  for 
another  thirty-two  years  and  had  his  deficiencies  removed, 
PrajSpati  said  to  him  (as  follows). — (2-4) 

‘End  of  Section  (10)  of  Discourse  VIll, 


Section  (II) 

TEXT — ‘  That  which  is  fully  asleep,  at  perfect  rest, 
and  knows  no  dreams, — that  is  the  Self he  said, — 

‘  that  is  the  Immortal  and  Fearless,  that  is  Brahman  \ — 
He  went  away,  satisfied  in  his  heart. — But  before  he 
got  at  the  Devas,  he  saw  this  difficulty  :  ‘  In  truth,  he 

does  not  know  the  Self  at  the  time  as  this  is  /,  nor  does 
he  know  these  things.  It  seems  as  if  he  had  undergone 
annihilation.  I  see  no  good  in  this.’- — (1) 

With  fuel  in  his  hands,  he  came  again.  Prajapati 
said  to  him — ‘  Indra,  you  went  away  satisfied  in  your 
heart ;  for  what  purpose  are  you  coming  again  ?  ’ — He 
said — ‘  Revered  sir,  he  does  not  know  the  Self  at  the 
time  as  this  is  /, — nor  does  he  know  these  things ;  it 
seems  as  if  he  had  undergone  annihilition.  I  see  no 
good  in  this.’ — (2) 

BHASYA — As  before,  having  said — ‘  Etarh  tveva  ’  efc., 
(  *  this  indeed  I  shall  explain  further  ’  ),  he  has  said  ‘  that 
which  is  fully  asleep  etc.' — a  passage  that  has  been  already 
explained.— ‘  The  Seer  seen  in  the  Eye.’ — ‘Who  moves 
about,  worshipped  in  dream  ’, — ‘  that  which  is  full  asleep 
*at  perfect  rest  and  knows  no  dreams’, — ^that  is  the  Self;  the 
Immortal  and  Fearless  ]  this  is  Brahman  — all  this  that  He 
said  was  fully  as  he  meant  it. — But  Indra  saw  a  difficulty 
in  this  also— “  How  ?  ” — ‘  /n  truth,  he — the  Self— does  not,— 
while  in  deep  sleep— ^nou;  f/ic  he  does  not  know  It 

at  all as  what ?— as  ^  this  is  I'; — nor  does  he  know  these 
C.  U.  30 
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1  j  waking  or  the  dreaming  state  *, 

hin^s—as  he  oes^  ^^der^one  annihilation,—'  as  if  ’ 

it  seems  as  ij  he  naa  n  g  '■ _ sorie  to —  annihila- 

bcu„J.rs.ood.3brfo«~«"f  f  ”  8““  '  i,  i, 

,i„  .,_pp.ars  .»  if  U.  ““  “nj  Ae  e^isU/rf  *' 

only  when  the  oognilion  IS  there  and  • 

n  ■  >  can  be  understood —not  who. 

Cogmser  (belt)  __  aeep 

cognition  Itself  IS  not  there  a  ^^g^itions -.-hence,  ^ 

sleep,  he  is  not  found  ^  ,  annihilated  •  this  is 

folWs  that  the  eogniser  has  -irds  the 

what  is  ““X”  come  ”.117.“  ihilaled,-at  least  so  long 
rSeWet  in  'he  truth  of  the  assertion  of  his  immorta- 

o  /adra-.-said  he-' .W* 

,shdf»pl.m  to  y»«  X-^He'dwa. 

■Ti,=h  .  Jw^n  here  for  another  five  years,  —He  awe. 

there  for  another  five  years  ;  X 

say  ‘  for  a  hundred  and  one  years  did  l^ra  dwell 
Religious  Student,  with  Prajnpati  .-He  said  to  hi  . 

^  BHASYA — As  before,  Projapah' said.  So  it  is  ,  wha 
I  have  explained  by  means  of  (practically)  J^nymo^ 

fexpressions,— TAflf  and  none  other  than  That,  Self  not  any 
thi  else— but  That  alone— 7  shall  explain  further  ;  on^ 
some  little  defect  is  left  in  you,  for  the  removal  of  which, 
dwell  here  for  another  five  years.’— Having  been  thus  advis¬ 
ed.  he  did  as  he  was  told.  Therefore,  when  all  his 
ties  and  other  defects  had  been  completely  washed  off, 
Prajapati  explained  to  Indra  the  real  nature  of  the  belf,  as 
free  from  the  defects  due  to  contact  with  three  states  (of 
waking,  dreaming  and  deep  sleep),  and  characterised  by 
freedom  from  evil  and  other  characteristics — These  thus  came 
to  he  a  hundred  and  one  years— fully  completed  ;  in  regard 
to  which  cultured  people  say  ‘/or  a  hundred  and  one  years 
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did  Indra  dwell  as  a  Religions  Stadent  with  Prajapati.' 

<  This  is  what  has  been  made  up  by  the  mention  of  *  thirty- 
two  ’  (three  times), — this  is  a  side  remark  made  by  the  text, 
apart  from  the  anecdote  (relating  to  Virochana — Indra — 

,  Prajapati), 

What  is  done  by%ll  this  is  to  eulogise  the  knowledge  of 
5e// as  that  than  which  nothing  is  higher, — and  which  is 
higher  than  the  position  of  Indra  himself, — so  much  so  that 
the  said  knowledge  was  acquired  by  him  with  such  great 
effort  and  trouble  extending  over  a  hunderd  and  one 
years. — (3) 

End  of  Section  (11)  of  Discourse  VIIL 
Section  (12) 

TEXT — ‘  Indra,  mortal  is  this  body,  held  by  Death;— 
it  is  the  abode  of  that  Immortal  (  unbodied  Self  )  the 
^  bodied  one  is  held  by  Pleasure  and  Pain  ;  for  the  bodied 
Being,  there  is  no  getting  rid  of  pleasure  and  pain  ;— 
but  pleasure  and  pain  do  not,  indeed,  touch  the  un¬ 
bodied  Being.’— (1 ) 

BHASYA— Indra,  this  body  is  mortal,' — liable  to 
die. — ^You  think  that  the  Self ,  which  has  '-been  expounded 
by  me  as  contained  in  the  eye,  and  as  marked  by  restful 
3  sleep,— becomes  annihilated  ; — now  listen  to  the  cause  of 

all  this  :  ‘  This  body,  that  you  see,  is  morfaZ— perishable 
it  is  held — seized — by  death — constantly.’  If  the  term 
■mortal’  meant  only  ‘liable  to  die  at  some  time’,  then  the 
fear  of  death  would  not  have  been  so  great  as  it  is  when  it 
is  said  that  ^the  Body  is  held  constantly\ — pervaded  through 
and  through — by  death  ;  hence,  for  this  purpose  of  creating 
,  a  feeling  of  disgust  for  the  body,  the  particular  expression 
has  been  used  Us  held  by  death!.— is  this  ?*’  When  one 
has  beconie  disgusted  with  the  idea  of  the  Body  being  his 
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Self,  he  turns  back  upon  ( regrets  )  that  idea. — The  body 
here  stands  for  the  Body  along  with  the  sense-organs,  the 
Mind  and  the  Intellect this  Body  is  the  abode  of  the 
Being  in  restful  sleep,  who  is  cognised  in  these  states 
(of  waking,  dream  and  deep  sleep),  the  Immortal,-  free 
from  Death  and  other  qualities  besetting  the  Body,  the  sense- 
organs  and  the  Mind.— The  term  "ImmortaV  itself  connoting 
ioJi/essness,  the  reiteration  of  the  same  : by  the  additional 
term  'unbodied^  is  meant  to  precluding  the  notion  that  Tike 
Air  and  other  things ,  the  Self  is  made  up  of  parts  and  has 
a  material  shape  Body  is  the  abode — substratum  of 

experiences  of  the  Self  ;  or  it  is  the  abode  of  the  perceiving 
(Living)  Self  when  he  comes  to  be  born,  through  fire, 
water,  and  the  rest  in  that  order  or  the  body  may  be 
regarded  as  the  ‘abode’  of  the  Being,  on  the  ground  that 
the  Being,  in  the  form  of  the  Living  Self  ‘  abides  ’  in  it: 

When  the  Self  has  for  his  abode  such  a  Body,  which  is 
constantly  held  by  Death,  and  beset  with  pleasure  and  pain 
brought  about  by  Merit  and  Demerit;— then,  abiding  in 
such  a  body,  he  becomes  'bodied\  Though  in  his  own 
nature,  the  Self  is  unbodied,  yet  he  comes  to  have  such 
notions  as  *I  am  the  Body — and  the  Body  is  myself’,  on 
account  of  his  not  understanding  his  real  nature ;  and  this 
is  what  is  meant  by  his  becoming  bodied  ; — hence  having 
thus  become  bodiedy — he  becomes  held  by  Pleasure  and  Pain. 
This  is  a  well-known  fact, — for  this  bodied  Beings  there  is  no 
getting  rid  of — destruction,  removal, — of  Pleasure  'and 
Pam,— caused  respectively  by  the  connection  and  disconnec¬ 
tion  of  external  things — and  appearing  in  a  continuous 
series,— which  connection  and  disconnection  he  regards  as 
his  own.  The  same  Being*  however,  when,  his  ignorance 
in  the  shape  of  his  notion  of  the  Body  being  the  Self  has 
been  set  aside  by  his  knowledge  of  his  real  unbodied 
nature, — then  Pleasure  and  Pain  do  not  touch  him the 
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verb  ‘touch*  is  to  be  construed  with  both  ‘pleasure  and 
pain’ ;  so  that  there  are  two  sentences — Pleasure  does  not 
touch  him’  and  ‘Pain  does  not  touch  him’  ; — such  con¬ 
struction  being  like  that  in  the  sentence  ‘  na  mlechcMshu- 
chyadharmikaih  saha  samhhaseta\  (one  should  not  converse 
with  the  mlechha  (foreigner) — the  unclean — and  the  un¬ 
righteous)  [When ‘not  converse  with’  is  taken  with  each 
of  the  three  nouns  following  ] .  The  reason  for  this 
( absence  of  Pleasure  and  Pain )  lies  in  the  fact  that 
Pleasure  and  Pain  are  the  effects  of  merit  and  demerit, — 
while  the  real  nature  of  the  Self  is  being  unbodied^ — so  that 
merit  and  demerit  being  impossible  in  this  latter,  the 
appearance  of  their  effect  is  still  further  off ;  hence,  it  is 
that  pleasure  and  pain  do  not  touch  him. 

“  If  Pleasure  also  does  not  touch  the  unbodied  Self, 
then*  it  comes  to  what  Indra  suspected  that  ‘during  deep 
sleep,  he  becomes  annihilated.’ ” 

This  does  not  affect  our  position  ;  what  is  meant  here 
is  the  denial  of  such  Pleasure  and  Pain  as  are  the  effects 
of  Merit  and  Demerit,  connected  with  the  Body  — this  is 
clear  from  the  statement  that  ‘Pleasure  and  Pain  do  not 
touch  the  unbodied  Being.’  As  a  matter  of  fact,  the  term 
‘touch’  has  been  found  to  be  used  in  connection  with  what 
is  liable  to  appear  and  disappear — such  as  ‘  the  cold 
touch’,  ‘the  warm  touch’ ;  this  term  ‘touch’  is  not  used  in 
connection  with  what  forms  the  very  nature  of  things,— in 
such  as  the  Heat  and  Brightness  of  Fire,  which  form  its 
very  nature,— which  are  not  spoken  of  as  ‘Touch  of  fire’  ; 
commonly  like  the  Heat  and  Brightness  of  fire  and  the 
sun, — the  ‘Pleasure’  in  the  form  of  Bliss  which  forms  the 
very  nature  of  Being,  is  not  denied  here  ( by  the  Denial  of 
pleasure)  ;  because  that  bliss  is  the  very  nature  of  the  Self 
has  been  taught  in  many  Vedic  texts — such  as — (1) 
‘Brahman  is  Consciousness,  Bliss’  {  Brhada,  Upa.  IIT 


470  CHANDOGYA  UPANISAD  [VIII.  xii.  1 

ix.  28.),— and  (2)  ‘Brahman  is  Bliss’  {Taitti  Upa.  III.  vi.  1.). 
In  fact  in  this  Upanisad  also  ‘it  has  been  declared  that 

‘the  Infinite  itself  is  Bliss’.’  r-.,  \  i_ 

Ohjection:— “If  the  Injiniie  and  the  Bliss  (Pleasure)  be 
one — and  the  same,  then  the  latter  would  be  either  un- 
cognisable ;  or  it  would  by  its  very  nature,  be  constantly 
cognised  ;  so  that  there  would  be  no  difference  between 
the  two  :  and  this  is  not  what  is  desired  by  Indra,  as  he  has 
declared  that— ‘He  does  not  at  the  time  know  the  Self  as 
1  am  this,  nor  does  he  know  these  beings, — he  seems  to  have 
gone  to  utter  annihilation  ; — and  1  see  no  good  in  this, 
what  is  desired  by  Indfa  is  that  which  knows  itself,  as  a  so 
the  Beings, — which  knows  no  pain,  and  who,  by  sue 
knowledge,  attains  all  regions  and  all  desires.” 

True  ;  this  is  what  is  desired  by  Indra,  his  idea  being 
that  ‘these  beings  are  different  from  me,  than  regions  and 
these  desires  are  all  different  from  me,— and  I  am  the 
owner  of  all  these.’— But  this  is  not  what'  is  good  (whole¬ 
some)  for  him  ;  and  PrajSpati  has  to  explain  what  is  good 
fortune.  What  Prajapati  wishes  to  explain  for  the  good  of 
Indra  is  the  idea  that  the  ^If  is  unbodied  like  the  Akasha 
and  when  the  text  speaks  of  the  attainment  of  all  Regions 
and  Desires,’  what  is  meant  is  the  realisation  of  the  truth 

that  all  these  are  Se//iise//;— and  not  that  the  attainment 
of  something  other  than  the  Self, -like  the  attainment  of 
the  kingdom  by  the  king.  Such  being  the  case,  what 
would  know  what, — as  ‘these  beings’  or  ‘  1  am  this  all 
being  the  Se// which  is  one  only  ?  ,  .  ,  • 

Says  the  objector—*  In  accordance  with  this  doctrine, 
there  would  be  no  truth  in  such  Vedic  declarations  as— 
(1)  ‘  with  women  and  conveyances  etc.  etc.,’  {Chha.  Upa. 

VIII  xii.  3.).  (2)  ‘  If  he  is  desirous  of  the  region  of  the 

fathersetc.’,  {ChhS.  Upa.  VIW.  ii.  1— )— (3),  ‘He  becomes 
one.  two  etc.’  iChha.  Upa.  VII.  xxvi.  2.).” 
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Not  so  ;  there  is  nothing  incongruous  in  the  idea  that 
what  is  the  is  related  to  all  rewards;  )ust  as  the 

clay  attains  the  position  of  all  jars,  water-pots  an  ow  s, 
etc . 

“  If  he  is  the  All-self,  then  he  would  be  connected 

with  Pain  also.  ”  .  i  j  j  • 

No  ;  because  the  Pain  also  is  held  to  be  inc  u  e  in 
the  there  would  be  no  such  incongruity  (as  one 

becoming  connected  with  the  other)  ;  as  a  matter^  o  > 

all  pains  are  the  effects  of  imagination  due  to  ignorance 
imposed  on  the  Self ;  just  as  the  idea  of  the  serpent  is 
imposed  upon  the  Rope.  This  ignorance,  as  the  [cause  ot 
pain,  having  been  destroyed  by  the  perception  of  real  nature 
of  the  unity  of  the  body  and  all  things  in  the  S^f,  there 
can  .he  no  suspicion  at  all  of  the  connection  of  am.  s 
for  those  desires  (Pleasures  and  Powers)  which  have  their 
source  in  volition  abounding  Goodness, -they  are  connected 
with  the  Body  of  God,  and  this  connection  is  in  regard  to 
all  things,— as  these  have  a  purely  mental  existence  (in  the 
Mind  of  God).  But  the  real  All-self  is  beyond  all  this, 
he  becomes  the  ‘  experiencer  ’  only  through  his  limitations  ; 
so  that  which  is  called  the  Self  is  above  all  those  operations 
that  are  due  to  Ignorance,  ^and  none  else;  sue  is  t  c 
doctrine  of  the  Vedanta,  ^ 

Some  people  hold  the  following  opinion,—"  In  the  text 
‘  it  is  the  person  seen  in  the  eye  Prajapaii  has  spoken  of 
the  Reflection-Self  (as  the  Self)  ;  and  something  totally 
different  is  the  Person  in  dreams  and  in  deep  sleep  ;  and 
there  can  be  nothing  beyond  these  which  could  have  the 
character  of  being  free  from  evil  and  the  ^  rest ;  as,  if  there¬ 
fore,  there  would  be  Self-Contradiction. 

These  people,  holding  the  above  opinion,  explain  the 

purpose  of  the  teaching  of  the  Reflection  and  other  Selves, 
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as  follows  if  the  very  obstruse  ultimate  truth  were  set 
forth  at  the  very  outset,  then  inasmuch  as  the  Supreme 
Self  is  difficult  to  understand,— on  the  hearing  of  such  an 
absolute  subtile  entity,  there  would  arise  sheer  confusion 
in  those  persons  whose  minds  are  addicted  to  entirely 
external  objects.  And  in  order  to  avoid  this  contingency, 
Prajapati  has  proceeded  with  the  expounding  (as  a  preli¬ 
minary  step)  of  the  Reflection  and  other  selves. — Just  as  on 
the  second  day  of  the  month,  when  a  man  wants  to  see  the 
very  thin  moon,  another  man,  at  first,  points  out  to  him  the 
tree  which  is  visible  near  at  hand — ‘  now  see  this  way  is 
the  Moon  — then  he  points  out  further  off  to  the  peak  of 
a  high  mountain  which  appeals  to  be  close  to  the  Moon, 
then  the  man  sees  the  Moon  ;  in  the  same  manner,  Prajapati 
spoke  (at  the  outset)  by  means  of  the  first  three  illustra- 
tions^ — not  of  the  Supreme  Self ,  but— of  ‘  the  Person  seen 
in  the  Eye  ’  and  so  forth.  In  the  fourth  illustration,  he  has 
spoken  of  the  Highest  Person,  the  Supreme  Self,  which 
rising  out  of  the  mortal  Body,  and  becoming  unbodied  and 
of  the  nature  of  pure  light,  becomes  merged  in  which 
Highest  Person,  and  he  continues  to  ‘sport  and  rejoice*, 
(Chha.  Upa.  VIII.  xxii.  3)— such  is  the  explanation  provided 
by  these  people. 

It  is  quite  true,  that  this  explanation  is  very  pleasing 
to  hear ;  but  such  cannot  be  the  meaning  of  the  text. 
Having  propounded  the  teaching  that  ‘  the  Person  seen  in 
the  Eye  is  the  Self  *, — Prajapati  found  that  his  pupils  had 
understood  the  Reflection  to  be  the  Self, — and  then  with  a 
view  to  removing  this  wrong  conviction  of  theirs,  he  in¬ 
troduced  the  illustration  of  the  ‘  water-cup  \ — the  question 
*  what  do  you  see?* — and  then  advised  them  to  adorn 
themselves  etc.,  all  this  would  be  meaningless,  if  what 
Prajapati  wished  to  teach  was  only  the  Reflection-Self,  by 
the  expression  ‘  the  Person  seen  in  the  Eye  ’,  further,  after 
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having  himself  taught  that  the  Reflection  was  'the  Self,  it 
would  be  necessary  to  explain  why  he  sought  to  set  aside 
that  idea ;  and  He  twould  Himself  state  the  reasons  for 
the  setting  aside  of  the  notions  that  the  or  the 

Self  in  deep  sleep  was  thz  Self but  no  such  reason  has 
been  stated  ; — from  all  which  we  conclude  that  Pfajapati 
did  not  propound  the  teaching  that  the  Reflection  in  the 
Eye  is  the  Self.  Further,  if  it  had  been  taughtithat  it  is 
the  seer  that  is  seen  in  the  eye,  then  what  has  been  asserted 
might  be  right ;  but  as  a  matter  of  fact,  however,  Praja- 
pati  has  said  that  ‘  This  I  am  going  to  explain  further  ’, 
and  then  has  gone  on  to  expound  the  seer  in  connection 
with  dream  also. 

It  might  be  urged  that— “  The  Seer  has  not  been  ex¬ 
pounded  in  connection  with  Dreams.”  But  that  cannot  be 
right ;  because  such  :expressions  have  been  used  (in  con¬ 
nection  with  the  Dream-Self)  as— ‘  weeps,  as  it  were  , 

*  becomes  conscious  of  pain  as  it  were  ’ ; — nor  does  anyone 
except  the  Seer  *  move  about  worshipped  ’  (as  declared 
under  x.  1) ;  because  it  has  been  proved  by  reasons  in 
another  Vedic  text,  which  declares  that  Herein  the  Self  is 
self-illumined.’— Even  though  during  dreams  the  person 
remains  conscious,  yet  it  is  not  that  consciousness  which 
is  the  cause  of  the  perception  of  the  dream-experiences  ; 
what  happens  is  that  the  consciousness  itself  becomes 
perceptible  as  resting  upon  the  impressions  of  the  waking- 
state  ;  just  as  in  the  case  of  the  painting  it  rests  on  the 
piece  of  canvas  ;  so  that  this  would  not  militate  against  the 

‘  Self-luminous’ character  of  the  Secr.—Thenagain,  it  has 

been  asserted  that  ‘  during  the  waking  and  dreaming  states, 
the  man  does  not  know  thing,  as  ‘  these  things  ’  nor  does  he 
know  the  Self,  as  ‘  I  am  This.’  ’’— There  could  be  room  for 
this  denial—  In  Truth,  he  does  not  rightly  know  himself 
etc.’,  or  (xi.  1  above),— only  if  the  contingency  denied  were 
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with  the  bounds  of  possibility. — Thus  it  is  having  asserted 
that  so  long  as  the  Conscious  Being  has  a  body,  there  is  no 
freedom  from  the  Pleasure  and  Pain  due  to  Ignorance 
(xii.  1),  he  has  gone  on  to  add  that  on  that  serene  Being 
becoming  iinfeodfed,— and  True  Knowledge  having  come 
about,— t/iere  is  no  Pleasure  or  Pain  ;  and  it  is  only  because 
with  the  Body  the  Being  is  liable  to  be  affected  by  Pleasure 
and  Pain,  that  there  is  ground  for  the  denial  of  the  said 
Pleasure  and  Pain,  in  the  sentence  the  un  o  le  eing 

is  not  touched  by  Pleasure  and  Pain  (xii.  1).  t  ^ 

been  declared  as  a  settled  fact,  in  another  Vedic  t  ^ 

‘  the  one  Self  moves  along  unaffected,  throughout 
Dreaming  and  Waking  states,  like  a  huge  fish  . 

It  has  been  alleged  that —  The  Serene  Beini  rising  out 
of  the  Body,  goes  to  an  abode  where  he  says  rejoicing 
with  women  and  other  objects  of  enjoyment  ’ and  this 
must  be  a  Being,  in  the  shape  of  the  Highest  Person,  w  o 
is  different  from  the  Serene  Beini,  as  indicated  by  the 


different  Abode.  ”  ,  ,  i  -n 

This  is  not  right.  Because  even  in  the  fourth  illustra¬ 
tion,  Prajmii  lias  used  the  same  expression  as  in  the 
other  cases-viz:  ‘This  same  I  shall  explain. --If  a 
different  Being  had  been  meant,  then  Prajapah  could  not 
have  said  ‘  this  same  ’,  which  would  be  a  he.  And  further, 
all  that  teaching  wherein,— having  slwwn  that  the  Being 
who  is  the  creator  of  Fire,  Water  and  Food  and  other  things 
entered  into  his  own  Product  in  the  shape  of  the  Body,  the 
Teacher  has  gone  on  to  assert  that  ‘that  thou  art  , 
would  become  falsified:  and  the  right  teaching  would 
have  been  that  ‘  Therein  you  will  come  to  rejoice  with 
women  and  other  things.’-if  the  ‘Highest  Person  were 

something  different  from  the  Serene  Being.  Further,  if  the 
‘  Infinite  ’  were  something  totally  different  from  the  living 
Self  ’,  then  the  text  would  not  have  asserted  that  1  alone 
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am  in  the  Infinite  and  then  gone  on  to  sum  up  with  the 
declaration  that  ‘  All  this  is  Self  *  ; — specially  in  view  of 
another  Vedic  text,  which  says — *  There  is  no  Seer  other 
than  this  ’ ; — nor,  in  that  case,  would  all  the  Vedic  texts 
have  applied  the  term  *  Self  ’  to  the  ‘  Highest  Person 
(  Supreme-Self  ) ;  if  the  ‘  living  Self  ’  (  counter-Self  )  of  all 
living  beings  were  not  the  same  as  the  Supreme  Self. 
From  all  this  it  follows  that  the  Self  dealt  with  in  the 
present  context  is  one  only. 

This  Self  itself  is  not  subject  to  the  cycle  of  Birth 
and  Rebirth.  Because,  as  a  matter  of  fact,  the  Birth  and 
Rebirth-cycle  is  imposed  upon  the  Self  by  Nescience 
(Ignorance).  For  instance,  the  serpent,  the  silver  and  the 
darkness,  imposed  (respectively)  upon  the  rope,  the  shell  and 
the  AkUsha ,  by  wrong  cognition, — do  not  come  to  belong  to 
these  latter.  This  explains  the  statement — ‘for  the  hodied 
Self,  there  is  no  freedom  from  Pleasure  and  Pain.’ — ^Then 
as  for  the  statement  that  ‘  he  becomes  conscious  of  pain, 
as  it  were  — it  has  been  proved  that,  in  reality  he  is  not 
conscious  of  pain.  Thus  it  is  clear  that  throughout  all  the 
four  illustrations  cited  by  Prajapati  there  seems  the  one 
idea  that  ‘  this  is  the  Immortal  and  the  Fearless ;  this  is 
Brahman,^ — Even  if  this  declaration  were  taken  as  emanat¬ 
ing  from  the  Veda  itself,  hidden  in  the  person  of  Prajapati^ 
—  even  so,  it  must  be  true  ;  and  it  would  not  be  right  to 
prove  it  to  be  untrue  by  means  of  objectionable  reasonings. 
Because  there  is  no  Means  of  Cognition,  superior  to  (more 
reliable  than)  the  Vedic  text. 

“  But  that  man  is  conscious  of  Pain  and  other  disagree¬ 
able  things  is  a  perceptible  fact,— found  to  be  invariably 
true.” 

Not  so;  as  that  perception  is  exactly  like  all  such  ideas 
as  ‘  I  am  free  from  decrepitude  ‘I  am  decrepit  ’,  I  am 
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born  *  l  am  long-lived  \  ‘  I  am  fair  ‘1  am  dark  ‘  I  am 
dead  and  so  forth  (  which  people  have,  and  yet  which  as 
applied  to  the  Self,  are  apparently  wrong  ). 

“  All  this  is  quite  true 

True,  it  is  a  matter  difficult  to  understand;  so  difficult 
indeed  that  even  the  king  of  the  DSvas  {Indra)  was  be¬ 
wildered  by  the  reason  for  imperishability  which  was 
demonstrated  by  the  example  of  the  water-cup, — and  be- 
lived  that  ‘it  goes  to  annihilation.’  So  also,  Virochana,  a 
very  wise  person,  born  of  Prajapati  himself,  accepted  the 
view  that  the  Body  is  the  Self.  In  fact,  it  is  in  this  ocean 
of  the  ‘annihilation  of  the  Self’  as  understood  by  Indra, — 
that  the  Nihilists  have  become  submerged. — Even  the  fol¬ 
lowers  of  SMkhya,  though  conscious  of  the  fact  that  the 
seer  is  different  from  the  Body  and  other  things,  yet  re¬ 
nounced  the  authority  of  the  scriptures  and  remained  fixed 
in  the  idea  of  Diversity,  which  is  the  source  of  death. — • 
Similarly,  other  philosophers  also, — such  as  Kanada  and 
the^est, — have  set  about  to  purify  the  substance  ‘Self’ 
with  nine  qualities  of  the  Self, — just  like  a  man  going  out 
to  colour  a  piece  of  cloth,  already  pale  red,  with  other 
colours. — ^So  also  others,  who  are  ‘  Ritualists  ’  having  their 
minds  captivated  by  external  things, — even  though 
depending  upon  the  authority  of  the  Vedas, — have  come, 
like  Indra,  to  regard  the  absolutely' True  Unity  of  the  Self 
as ‘annihilation’,  tand  hence  they  flounder  about  up  and 
down  like  a  pulley,  (When  such  is  the  ignorance  of  such 
persons)  what  then  can  be  said  of  those  insignificant 
creatures,  who  are  devoid  of  discrimination,  and  by  their 
nature,  have  their  minds  captivated  by  external  things  ? 

From  all  this  it  follows  that  this  philosophical  system 
has  been  set  forth  in  these  four  Heads  by  persons  following 
up  the  the  tradition  emanating  from  Prajapati; — and  it  can 
be  understood  only  by  those  highly  worshipped  persons 
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who  have  renounced  all  longings  for  external  things,  whq 
seek  for  no  other  refuge, — who  are  Parama-^Hamsa^ 
wandering  Mendicants,  who  have  reached  the  final  life- 
stage  and  are  totally  devoted  to  the  Philosophy  of  the 
Vedanta.— And  even  to  this  day,  it  is  only  these  persons — 
and  none  others, — wlfo  carry  on  this  teaching. —(I) 

TEXT— Unbodied  is  Air  ;  and  Cloud,  Lightning, 
Thunder, — these  are  unbodied.  Now,  as  these,  rising 
out  of  that  Akasha  and  having  reached  the  Highest 
Light,  appear  in  their  own  forms.— (2) 

BHASYA— It  is  necessary  now  to  explain  in  what 
manner  the  unbodied  Serene  Bein^  comes,  through  Nes¬ 
cience,  to  be  identified  with  the  Body, — and  actually  em- 
bodiedy — and  then  rises  out  of  the  body  and  appears  in  its 
own  form  ;  and  for  explaining  this,  an  example  is  cited  : — 
UnhodieA  is  Air, — i.e.  it  is  without  a  body  with  hands,  feet 
and  other  limbs  ; — further,  Cloudy  Lightning  and  Thundery — 
these  are  unbodied ; — such  being  the  case,  in  the  fulfilment 
of  such  purposes  as  Rainfall  and  the  like, — what  happens  is 
that,  rising  out  of  that  Masha  ;— the  Vedic  text  supposed 
to  be  on  the  Earth  refers  to  the  Akasha  connected  with  the 
Heavenly  Region  as  ‘  that  these  y— the  said  Air  and  the 

rest. — come  to  assume  that  same  form  as  Akasha  y  and  hence 
cease  to  be  recognised  in  their  own  respective  forms  of  air 
and  the  rest,  and  come  to  be  known  by  the  name  of  Akasha'; 
—just  as  the  Being  in  restful  sleep,  in  the  state  of  Ignorance, 
becomes  identified  with  the  body  ; — air  and  the  rest  again 
rise  out  of  the  Akasha  of  the  Heavenly  Regions,  for  the 
purpose  of  accomplishing  sudSi  purposes  as  Rainfall  and  the 
like. — “  In  what  way  ?  ” — after  the  laps  of  Winter,  Air  and 
the  rest,  reach  the  Highest  Light — the  highest  form  of  solar 
light  in  Summer, — that  is,  come  into  contact  with  Solar 
heat ; — they  become  disjoined  and  separated  into  their 
respective  forms,  and  appear  in  their  separate  forms ; 
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th.  Air  ,*.qmsh.s  its  cJm  ‘"““'“‘‘'y  tms  . 

form  of  Storm  t-tl*  CiooJ  appears  in  several  such  to™ 

as  thekrtt.  ie  Hill,  *e  Bephau.  and  the  hte;-^h^ 
Li,!.inirl  appears  in  it.  ^  “  of  Thuntrin* 

l^aktutrtrri:  wav  on  ehe  ^P~a*  af  the 
Rainy  Season,  all  these  appear  in  their  own  form  . 

TFXT-Xhus  does  the  Serene  Being,  rising  out  of 
R  and  having  reached  the  Highest  Light, 
this  ^  That  is  the  Highest  Person; 

tW^hVLves  about,  laughing. 

body. — (3)  • 

FHASYA — Just  as  in  the  instance  cited  above  ir  an 
the  reff  reduced  to  the  condition  of  AMsha,  so  this 

Serene  Being,  having,  through  ignorance,  fallen  into  the 
cycle  of  Birth  and  Rebirth,  becomes  reduced  to  tbe 
tion  of  the  body,  comes  to  have  f 

son  of  so  and  so,-born-become  oW-am  J 

and  later  on,  when,-like  /ndrn  enlightened 
he  comes  to  be  enlightened  and  to  realise  the  truth  that 
'  you  are  not  of  the  nature  of  the  body  the  sense-organs  and 
tKe  like  ’  ‘  that  thou  art  and  so  forth  ;  then  this  Serene 
Being,  the  ‘  living  Self  ’  rises  out  of  the  Body  .-as  Air  etc. 

rose  out  of  llfeSsiw.-and  having  come  to  realise  his  own 

form  as  distinct  from  the  Body  etc.,  renounces  the  idea 
that  the  Body  is  the  Self  ;  and  comes  to  appear  in  his  own 
form  of  the  True  Self  ;  this  has  already  been  explained 

before. 

That  form  in  which  the  Serene  Being  appears,  before 
being  enlightened,  is  due  to  Ignorance;  just  as  the  Rope 
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becomes  the  serpent  and  then  when  illumined  by  light,  it 
appears  in  its  own  form  of  Rope.  In  the  same  manner,  the 
Highest  Person — the  Hiihest  of  Persons  ;  there  are  many 
‘persons’,— such  as  (1)  ‘the  Person  in  the  Eye’,  (2)  ‘the 
dreaming  persons’,  (3)  ‘the  manifested’  and  the  ‘unmani¬ 
fested’  persons,  (4)  ‘the  person  soundly  asleep,  happy  ard 
serene’,  (5)  ‘unbodied,  in  his  own  form’  ; — and  of  all  these 
the  ‘person’  in  his  own  form  is  the  ‘highest’  as  compared  to 
the  ‘differentiated’  and  the  ‘undifferentiated’.— This  has 
been  fully  explained  in  the  Bhaiavad-Gita. 

Then,  th.e  tsaid  Serene  Bein^  in  his  own  form  and 
resting  in  himself,  as  the  All-self, — moves  about, — here  and 
there,  sometimes  in  the  form  of  Indra  and  such  other 
beings, — laa^hini,  or  eating  all  kinds  of  food,  good  and 
bad  that  he  desires, — sometimes  playing — only  in  the  mind 
(  not  physically)  with  things — heavenly  as  well  as  earthly 
brought  about  by  sheer  willing,— and  rejozcing— in  -the 
mind,  with  women  and  others, — not  minding  the  Body  ;— 
the  term  'Upajcma'  stands  for  what  is  born  of  the  association 
of  men  and  women, — or  for  that  which  is  born  in  the  form 
of  the  Self,  or  near  the:Self.  He  does  not  mind— remember 
the  Body — as  the  remembering  of  it  would  cause  him 
pain,  as  the  Body  abounds  in  pain. 

Objections — *'  If  he  does  not  remember  what  he  has 
experienced,  then  Liberated  Person  is  not  omniscient.” 

This  does  not  affect  our  position.  As  a  matter  of  fact 
the  Body  owes  its  origin  to  ignorance;  and  all  this,  ignorance 
and  the  rest,  has  been  totally  rooted  out  by  True  Know¬ 
ledge,  so  that,  in  reality  the  past  experience  has  not  been 
experienced  at  all,  and  hence  the  not  remembering  of  it 
does  not  vitiate  his  omniscience.  For  instance,  what  has 
been  experienced  by  an  insane  person,  or  by  a  person 
observed  by  planetary  spirits  cannot  be  remembered  after 
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the  Air  relinquishes  its  calm  immobility  and  appears  m  the 
form  of  Storm  the  C/oad  appears  in  several  such  forms 

as  the  Earth,  the  Hill,  the  Elephant  and  the  like  •  t^ 
Lightnini  appears  in  its  mobile  form  of  streaks  of  ; 

the  Thunder  also  appears  in  its  own  form  of  Thunder  g 
and  Thunder-bolt.  In  this  way  on  ^he  approach  ot  the 
Rainy  Season,  all  these  appear  in  their  own  forms.  W 

TEXT — Thus  does  the  Serene  Being,  rising  out  of 
this  Body  and  having  reached  the  Highest  ig  . 
appears  in  his  own  form.  That  is  the  Highest  Persoi^ 
there  he  moves  about,  laughing,  playing  and  reioicing, 
he  it  with  women,  or  conveyances  or  relatives,  no 
mending  the  body  in  which  he  was  born.  Like  e 
horse  yoked  to  the  cart,  so  is  the  Spirit  attached  t 


body. — ^(3)  . 

BHASYA — Just  as  in  the  instance  cited  above  Air  and 
the  rest  are  reduced  to  the  condition  of  AkSsha,  so  tms 
Serene  Being,  having,  through  ignorance,  fallen  into  the 
cycle  of  Birth  and  Rebirth,  becomes  reduced  to  the  condi¬ 
tion  of  the  body,  comes  to  have  such  notions  as  I  am  the 

son  of  so  and  so, — ^born— become  old— am  going  to  die  ; 
and  later  on,  when,— like  Indra  enlightened  by  Prajapati^ 
he  comes  to  be  enlightened  and  to  realise  the  truth  that 
‘  you  are  not  of  the  nature  of  the  body,  the  sense-organs  and 
the  like  ’,  ‘  that  thou  art  ’,  and  so  forth  ;  then  this  Serene 
Being,  the  ‘  living  Self  ’  rises  out  of  the  Body,— as  Air  etc. 
rose  out  of  Akasha, — and  having  come  to  realise  his  own 
form  as  distinct  from  the  Body  etc.,  renounces  the  idea 
that  the  Body  is  the  Self  ;  and  comes  to  appear  in  his  owr 
form  of  the  True  Self  ;  this  has  already  been  explainec 
before. 

That  form  in  which  the  Serene  Being  appears,  befor< 
being  enlightened,  is  due  to  Ignorance  ;  just  as  the  Rop< 
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becomes  the  serpent  and  then  when  illumined  by  light,  it 
appears  in  its  own  form  of  Rope.  In  the  same  manner,  the 
Highest  Person — the  Highest  of  Persons  ;  there  are  many 
^persons’, —such  as  (1)  ‘the  Person  in  the  Eye’,  (2j  ‘the 
dreaming  persons’,  (3)  ‘the  manifested’  and  the  ‘unmani¬ 
fested’  persons,  (4)  ‘tb©  person  soundly  asleep,  happy  and 
serene’,  (5)  ‘unbodied,  in  his  own  form’  ; — and  of  all  these 
the  ‘person’  in  his  own  form  is  the  ‘highest’  as  compared  to 
the  ‘differentiated’  and  the  ‘undifferentiated’. — This  has 
been  fully  explained  in  the  Bhagavad-Glta. 

Then^  the  tsaid  Serene  Being  in  his  own  form  and 
resting  in  himself,  as  the  All-self, — moves  abouty — here  and 
there,  sometimes  in  the  form  of  Indra  and  such  other 
beings, — laughings  or  eating  all  kinds  of  food,  good  and 
bad,  that  he  desires,' — sometimes  playing — only  in  the  mind 
(  not  physically)  with  things— heavenly  as  well  as  earthly 
brought  about  by  sheer  willing, — and  rejoicing — in  -the 
mind,  with  women  and  others, — not  minding  the  Body 
the  term  'Upajana*  stands  for  what  is  born  of  the  association 
of  men  and  women^ — or  for  that  which  is  born  in  the  form 
of  the  Self,  or  near  therSelf.  He  does  not  mind — remember 
the  Body — as  the  remembering  of  it  would  cause  him 
pain,  as  the  Body  abounds  in  pain. 

Objections — “  If  he  does  not  remember  what  he  has 
experienced,  then  liberated  P erson  is  not  omniscient. 

This  does  not  affect  our  position.  As  a  matter  of  fact 
the  Body  owes  its  origin  to  ignorance;  and  all  this,  ignorance 
and  the  rest,  has  been  totally  rooted  out  by  True  Know¬ 
ledge,  so  that,  in  reality  the  past  experience  has  not  been 
experienced  at  all,  and  hence  the  not  remembering  of  it 
does  not  vitiate  his  omniscience.  For  instance,  whsCt  has 
been  experienced  by  an  insane  person,  or  by  a  person 
observed  by  planetary  spirits  cannot  be  remembered  after 
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the  insanity  and  the  observers  have  passed  off.  In  the 
same  manner,  what  is  experienced  by  naen  involved  in  the 
meshes  of  Birth  and  Regirth  and  beset  by  the  evil  effects 
of  Ignorance,  does  not  touch  the  Unhodied  A  ll-belj,  lor 
the  simple  reason:  that  the  basic  cause  Ignorance  is 
absent  in  this  case.  Those  ‘True  Desires  hidden  by  the 
Untrue’  which  are  experienced  persons  whose  defects  have 
been  removed  and  whose  impurities  have  been  washed 
off, — these  alone  are  connected  with  the  liberated  Ail- 
Self, — as  these  experiences  owe  their  manifestation  to 
True  Knowledge,  and  hence  these  are  pointed  out  m 
eulogising  the  Knowledge  of  Self  ;  it  is  for  this  reason  that 
the  specification  that  ‘  these  are  experienced  in  the 
Brahmic  Region  ’  is  quite  reasonable ;  because  whereby 
they  occur,  they  are  said  to  occur  in  the  ‘  Region  of 
Brahman  \ — as  Brahman  is  the  AllSelf  . 

Objection:— 'It  hs^s  been  said  that  ‘being  one  only, 
Infinite  does  not  see  another,  hear  another  or  know 
another’, — and  then  again  that  ‘he  rejoices  on  seeing  things 
of  the  Brahmic  Region'  thus  there  is  Self-Contradiction  ; 
the  one,  seeing,  as  well  as  not  seeing,  at  one  and  the  same 
moment”. 


This  does  not  affect  our  position.  This  difficulty  has 
been  set  aside  in  another  Vedic  text,  where  it  is  shown 
that ‘on  account  of  the  Non-disapperance  of  the  vision  of 
the  Seer,  He  continues  to  see  things',  and  yet,  inasmuch 
as  the  desires  have  no  existence  apart  from  the  Seer  him¬ 
self,  he  does  notlsec  them.  Though  this  explanation  has 
been  povided  in  connection  with  the  Person  in  Deep  Sleep, 
yet,  the  ‘absence  of  the  second  is  equally  present  in  the 
case  of  the  Liberated  Person  also,  for  whom  all  is  one 
hence  ‘by  what  could  he  see  what  ?  ' — As  already  explained 
above. 
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The  question  that  arises  now  is  this — “When  the  Self 
is  unbodied,  and  characterised  by  freedom  from  evil  etc.;- ^ 
then  how  is  it  that  he  has  been  spoken  of  by  Prajapati  as 
the  Person-seen  in  the  ^ye.  It  has  got  to^^be  explained 
how  the  said  Self  is  directly  seen  in  the  Eye.” 


The  Text  proceeds  to  explain  this ;  and  points  out  the 
reason  why  he  is  seen  in  the  Eye.— an  example  is  taken. 
Just  as  the  ‘Prayogya— the  words  may  be  construed  as 
‘Sa-Prayo|ya’,  or  simply  as ‘Prajogya’,  which  means  that 

which  is  voked,  viz  :  Horse  or  Bulloch in  the  world, 
the  term  'Ucharana  standing  for  that  by  which  peopb 
go  about,  i.e.  Chariot  or  Cart,— for  drawing  it,— so  to  this 
body,  which  s  like  the  chariot,  is  yoked  the  Spirit,— 
with  its  five  functions,  endowed  with  the  sense-organs. 
Mind  and  Intellect,  the  Conscious  Ego  with  his  Self 
rhgrged  in  the  faculties  of  Cognition  and  Action,  this 
Spirit  being  yoked  to  the  Body  for  the  experiencing  of 

the  results  of  his  own  Karmic  Residua  ;  it  is  this  yoking 

which  has  been  spoken  of  above  in  the  text— on  whose 
departure  shall  I  depart?  on  whose  firmness  shall  1 
become  firm  ?’— This  Spirit  is  appointed  to  such  functions 
as  seeing,  hearing  and  moving  ;  just  as  the  chief  officer  is 
appointed  by  the  king.  It  is  of  this  Spirit  that  the  VisuaL 
Organ  (Eye)  is  a  part,  and  which  serves  as  the  vehicle 
for  the  perception  of  Colour.  (Thus,  as  the  Eye  is  a 
of  that  Spirit,  it  is  quite  reasonable  to  assert  that  the  Self 
is  seen  in  the  Eye’).— (3) 


TEXT — Now,  wherein  the  eye  has  merged  into 
Ikasha,  that  is  ‘  the  person  in  the  Eye  and  the  Eye  is 
for  the  purpose  of  seeing.  He  who  is  conscious  that 
‘  I  may  smell’ ,  is  the  Self;  and  the  Nose  is  for  per¬ 
ceiving  smell.  He  who  is  conscious  that  ‘  I  may  speak  ^ 
is  the  Self ,— and  the  organ  of  Speech  is  for  speaking. 
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And  he  who  is  conscious  that  ‘  I  may  hear is  the  Self, 
-and the  Ear  is  the  organ  for  hearing.-(4)  ^ 

BHASVA — Now,  when  the  eye  has  merged  into  b 

connected  vnth-f/ie  IfeSs/ia— within  the  pupil  in  the  Eye. 

withinthebody,— then  the  Self  in  question  who  is  really 
ZtTiek  ‘thJperson  in  the  Eye’.-iFe  the  person  ap^r^ 
ing  in  the  Eye  ;-and  for  his  seeing  is  the  Eye,  the 

vision -and  as  this  organ  is  attached  to  the  body  of  the 

seer  this  seer  comes  to  be  ‘  seen  ’  through  this  mdi^tion 

mark  in  the  shape  of  this  Seeing, -though  in  reality  He  is 

above  all  this,  unbodied  and  unattached.  _ 

Prajapati  has  spoken  of  it  as  Seen  m  the  eye  ,  but  th 
is  only  illustration  ;  what  has  been  stated  is  true  of  al 
senselorgans;  as  it  is  that  Self  who  is  the  perceiver  of  all 
Ss  And  yet  in  all  Vedic  texts,  ‘He  has  been  spoken  of 

specially  as  seen  in  the  Eye  >,  because 

He  is  most  clearly  perceived  :  as  says  the  te.  t 

urtherTil^  this  body,  he  who  is  conscions-of  what— 
that  may  smell’ -he  cognisant  of-good  or  bad  odour 
s  the  Self;  and  for  bringing  about  his  cognition  of  Sm^ell, 
niseis  theorian.-He  who  is  conscious  that  I  may  speak - 
wmds  1  talk-is  the  Self',  and  for  the  bringing  about  of  his 
l(  Speech,  «l.  .fSp.ed 

U  h  comcicpp  ihat  ‘I  mcr  w  .  .e  the  Sell, 

Ear  is  the  organ  for  hearing.  \  )  ,  .  <  |  ’  is 

TEXT— He  who  is  conscious  that  I  may  think  ,  is 

the  Self  -this  is  his  Divine  Eye  ;  and  it  ,s  by  means  ^ 

this  Divine  Eye  of  the  Mind  that  he  sees 

cZciouslL  7  may  thin^, 

Lr"LTec:i»  of  i„  funcLn  ■.hinkic.’  (..»».»)■ 
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In  the  case  of  all  organs  the  phrase  ‘  He  who  is  con¬ 
scious  is  the  Self  ’  is  found,  which  shows  that  conscioasness 
forms  the  very  nature  of  the  Self.  For  instance,  when  it  is 
said  that  ‘He  who  illumines  the  front  is  the  Sun,  who  shines 
to  the  right,  who  shines  to  the  left,  who  shines  above,  is 
the  Sun’,  it  is  underwood  that  Light  forms  the  very  nature 
of  the'^Sun.  The  organs  of  the  Eye  and  the  rest  are  for  the 
purpose  of  bringing  about  the  action  of  Seeing  and  the  rest. 
That  this  is  so  follows  from  the  nature  of  the  Self  itself.-* — 

Then  again,  when  the  Self  is  spoken  of  as  the  Knower, _ 

one  who  does  the  act  of  knowing —he  is  so  by  his  very 
nature,  by  mere  Existence,  not  through  any  action  of  his  ; 
just  as  when  the  Sun  illumines  things,  it  does  by  its  mere 
presence — and  not  through  any  action. 

This  Mind  is  the  Divine  Eye  of  the  Self—  divine\  i  e. 
not -ordinary,  that  which  is  entirely  different  in  character 
from  all  other  organs  ;  and  it  is  the  ‘Eye’  in  the  sense  that 
‘one  Sees  by  it’.  The  other  sense-organs  all  apprehend 
objects  existing  in  the  present,  hence  they  are  ^not  divine^- 
the  Mind  on  the  other  hand,  is  an  organ  that  apprehends 
objects  past,  present  and  future,  is  free  from  defects  and 
is  capable  of  apprehending  all  things,  subtile  as  well  as 
hidden  and  remote,  hence  it  is  called  the  '‘Divine  Eye\ 

The  Self  thus  who  has  become  liberated, — reverted  to 
his  own  form, — is  entirely  disassociated  from  all  products 
of  Nescience,  such  as  the  Body,  the  sense-organs  and  the 
Mind,^ — ^has  resumed  the  position  of  All-Self — ;  being  so,  he 
is  pure  like  Akasha,  the  Lord  of  all,  with  the  Mind  as  his 
conditioning  adjunct ;  and  it  is  hy  means  of  His  Divine  Mind 
that  He  sees  these  desires, — through  a  vision  that  is  very 
operative,  like  the  light  of  the  Sun— and  rejoices  ; — the  text 
defines  the  Desires — as  those  in  the  Brahman-Region — i.  e. 
Hidden,  like  buried  gold,  by  the  ‘Untrue’,  and  available  by 
mere  willing.— (5) 
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TEXT — The  Deoas  meditate  upon  this  Self  ;  there¬ 
fore  are  Regions  and  all  Desires  obtained  by  them. 
One  who  having  sought  after  this  Self,  understands  Itj 
obtains  all  Regions  and  all  Desires  — thus  said 
‘  Prajapati ; — yea,  Prajapati  said  this.— (6) 

BHASYA — Because  this  Self  was  tfsxpounded  to  Indta 
by  Prajapati  therefore,,  having  heard  it  from  him,  the'^Devas 
even  now,  meditate,  upon  this  Self;  and  by  meditating  upon 
It,  they  obtain  all  Regions  and  all  Desires*  That  is  to  say, 
the  Devas  obtained  that  reward  for  which  Indra  dwelt  as 
a  Religious  Student  for  a  hundred  and  one  years,  with 
Prajapati. 

This  might  give  rise  to  the  idea  that — ‘‘All  this  might 
have  been  so  in  the  case  of  the  Devas  who  are  extremely 
fortunate  beings  ;  it  cannot  be  possible  for  the  men  of  the 
present  day,  as  they  are  short-lived  and  have  smaller  intelli; 
gence.  Hence,  in  order  to  set  aside  such  an  idea,  the  text 
adds— Even  at  the  present  time,  one  obtains  all  Regions  and 
all  Desires. — who  ?— One  who,  like  Indra  and  others,  having 
sought  after  this  Self  understands  It.  This  General  statement 
was  made  by  Prajapati.  The  sense  is  that  for  all .  ipeni 
there  is  an  equal  chance  of  attaining  Self-knowledge  and 
securing  its  rewards.  The  repetition  is  meant  to  indicate 
the  end  of  the  treatment  of  subject.— (6) 

End  of  Section  (12)  of  Discourse  VI 11.  ,  ;  i 


Section  (13) 

TEXT — From  the  Ttgo  to  the  Variegated  ; 

from  the  Variegated  I  go  to  the  Sombre.  Shaking  off  all 
evil,  as  the  horse  shakes  off  its  hairs,— and  as  the  moon 
frees  itself  from  Rahus  mouthy— so  shaking  off  the  Body, 
and  having  fulfilled  all  ends,  |  obtain  the  uncreated 
Region  of  Brahman  /—Yea,  I  obtain  it.’— (1 ) 
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BHASYA — *'  From  the  Sombre  I  go  to  the  Variegated  etc.^ 
etc./  is  a  Mantra- text,  which  is  purifying  in  itself,  set  forth 
here  for  the  purpose  of  being  repeated,  or  meditated  upon— 
‘iSbm&re’  is  the  deep  Colour  ;  ‘/rom  the  sombre^  means  ‘from 
the  sombre  as  it  u?ere’,— the  term  *  Sombre^  stands  for 
Brahman  in  the  heart,  on  the  ground  Brahman  being  extre¬ 
mely  incomprehensible  ; /rom  f  A  zs  Sombre  therefore  means 
‘from  the  Brahman  in  the  Heart’— i.e.  having  come  to  know 
the  Brahman  in  the  Heart  by  contemplation,-— from  That,  I 
go  to  the  Variegated, — the  Variegated  as  it  were;  the 
‘Variegated’  character  of  the  Brahmic-Region  being  a  Com¬ 
mon  mixture  of  Forests  and  other  Desirable  things —fo  this 
variegated — Brahmic-Region—may  1  go,  in  my  mind,  after 
the  death  of  the  Body. — The  meaning  is  that- — because /rom 
the  Variegated- — Brahmic-Region — I  go  : — for  the  purpose 
of  differentiating  Name  and  Form — to  the  Sombre, — h  e. 
because  I  have  attained  the  position  of  this  Brahman  in  the 
Heart, — therefore  I  go  to  that  Variegated  Self~in  the  form 
of  Prakrti. — 


It  is  next  described  in  what  manner  I  go  to  the  Va¬ 
riegated  Brahmic-Region  : — As  the  Horse  shaking  off  its 
hairs, — i.  e.  by  shaking,  removes  his  fatigue  and  also  dust 
etc.  from  his  hairs,— becomes  free  from  dirt,  clean, ^ — so,  in 
the  same  manner,  having  shaken  off  all  et>z7— called  Merit 
and  Demerit, — and  as — reflected — Moon  frees  itself  from 
Rahu  s  month  and  becomes  bright,— -so  shaking  off  the  Body 
— getting  rid  of  it,  as  the  receptacle  of  all  evil,— and  ty 
means  of  contemplation,  having  fulfilled  all  ends,—!  obtain 
the  uncreated — Eternal — Region  o/Bra/jmtzn.— The  repetition 
is  meant  to  indicate  the  end  of  the  Mantra-text.— (1) 

End  of  Section  (13)  of  Discourse  VIII. 


^86  CHANDOGTi  VPAWSAD  [  VIII.  xiv.  1- 

Section  (14) 

TEXT-That  which  is  named  ^  AkSsha'  :is  the 
„  j  Pnrm-  and  that  inside  which  these 

revealer  »f  Name  a«d  Eprm  and  ^ 

S',”,"' 'l  ™«pTh;  Lsambly  H«¥=  «'  Pp«;dPn(i;-l 

!m  thi  dory  of  Brshwam,,  ibo  jlow  of  K»fWy«.,  the 
am  ^ish  to  attain  that  glory ;  1  fm 

lloryff  glories.  May  I  never  go  to  that  which  is  Red 

fnd  Toothless,  though  devouring  and  shppery-yea, 

may  I  never  go  to  it.’— (|,)  .  ,  ,  j  ‘aj. 

BHASYA— The  text  beginning  with  the  words  ifta  ^ 
Mis  Aknsha  etc.,  etc.’  is  for  the  purpose  o  providing 

rdefinitionofBrc/imanfor  purposes  of  meditation. -f/iaf 

a  derinition  _  ,  ;  -  tVip  Self  well-known  as  such 

which  is  named  Akasha,-i.e.  the  we^iKn 

■  Texts  •  so  named  because  of  His  being  ,.UKe 

State  inoorpc,;eal.nde*teen..ly  soh,lle_lhis  ^tete  ,A 

fteP  differanriator-o  Na„c  and 

Foam-both  thase  sub.iAting  in  His  own  Self  and  serving 
L  ,he  Seed  of  the  Universe,  and  standing  to  Brotaon  in 
the  same  relationship  as  Foam  does  to  Water 

That—Brahaman--inside,--virithin---which  these  two 

lie  —or  that  which  lies  within  Name  and  and  which 

;r;ot  touched  by  Name  and  Form,-is  Br.Aman  entirely 
different  from  Name  and  Form,  untouched  by  Name  and 

Form,  and  yet  the  Revealer  of  both  these  such  is 
Brahman.  This  is  what  has  been  expounded  >n  _  the 
Maitreyl-BrShmana.  And  in  all  these  accounts  of  Brah¬ 
man  Pure  Consciousness  is  the  common  element  running 
through  all,  it  is  understood  that  Brahman  is  of  the  nature 
of  Pare  Consciousness  ;  and  it  is  thus  that  all  the  accounts 
become  reconciled. 

“In  what  way  is  this  nature  of  Brahman  understood  ?  ’ 
That  is  the  Self  ;-‘th.is  term  'Self'  stands  for  the 
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Personified  Consciousness  (Soul)  of  all  creatures  which 
Self -cognisable  and  is  wellknown  as  such ;  and  it  is  in  this 
form  (of  Soul)  that,  It  is  to  he  understood  as  Jeing  the 
Self,  the  Brahman,  without  Bodf  and  allpervading,  like 
AkSsha. 

That  Self  is  Bradman,  immortal,— not  subject  to  death. 
What  follows  after  this  is  a  Mantra-text —Prajapati  is 
the  four-faced  Deity;— His  Assembly  House— the  Royal 
Hall, — /  enter — go  into. — Further,  I  am  the  ilory,  i.  e. 
the  Self  named  ‘glory’— of  Brahmanas  ;  Brahmanas  alone 
particularly  meditate  upon  the  Self,  hence  I  am  the  ilory 
of  Brahmanas so  also  of  Ksattriyas  and  Vaishyas.— 
these  also  are  entitled  to  meditate  upon,  hence  1  am  the 
Self  of  those  men  also.  I  wish  to  attain  that  Glory.  I  am 
the  glory— the  Self— o/  glories— I  e.  of  the  Selves  that 
hav6  to  be  associated  with,  and  characterised  by ,  the  body , 
the  sense-organs,  mind  and  intellect. 

?  “  Why  do  1  enter  the  House  ?  ”— 

Shyeta  is  Red,— in  colour,  like  the  ripe  plum,  ruddy,— 
and  ‘adatka’  is  toothless  ^ — without  teeth,  and  yet,  again 
adatka  is  devouring, — this  refers  to  the  female  organ,  which 
devours  i.  e.  destroys,  those  who  are  addicted  thereto,  by 
depriving  them  of  Energy,  Strength,  Virility,  Understanding 
and  Merit,— fAis  that  is  red  and  sljppery—may  I  never  go  to. 

The  repetition  is  meant  to  indicate  that  which  is  men¬ 
tioned  as  a  source  of  great  Evil.  (1) 

End  of  Section  (14)  of  Discourse  Vlll. 


Section  (15) 

TEXT— Bra/imS  expounded  this  to  Prajapati, Prajapati 
to  Mann  and  Manu  to  the  People.  Having  read  the. Veda 
at  the  Teacher’s  house  according  to  the  prescribed  rule, 
—during  the  time  left  after  performing  his  duties  to  the 
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Teacher, — having  obtained  his  discharge  and  settled  in 
his  Household, —studying  the  Veda  in  a  clean  spot,—  • 
having  brought  on  righteous  persons,— and  having  with¬ 
drawn  all  his  sense-organs  into  the  Self,— never  causing 
pain  to  any  living  beings,  except  in  places  specially 
ordained,— one  who  behaves  thiis  throughout  life 
reaches  the  Region  of  Brahman  and  does  not  return, — yea, 
does  not  return. — ( 1 ) 

BHASYA — This — Philosophy  of  the  Self — along  with 
its  auxiliaries,  in  the  shape  of  ‘the  syllable  Cm  ’  along  with 
the  Meditations — and  the  Treatise  dealing  with  these  sub¬ 
jects,  consisting  of  eight;  Discourses, — Brahma — Hiranya- 
garbha  or  the  Supreme  God  Himself,  through  Hiranya- 
garbha, — expounded  to  Prajapatl — to  Kashyapa  ; — this 

expounded  it  to  his  Son,  Mana, — and  iWana.  ex¬ 
pounded  it  to  the  people.  Such  is  the  Philosophy  of  the 
t/panfsads  which  is  still  understood  to  be  the  \Essence  of 
the  Veda,  handed  down  through  the  said  tradition.  • 

“  In  the  last  three  Discourses  beginning  with  the  J 
SzxfA,  ( i.  e.  in  Discourses  VI,  VII,  VIII),  the  Science  of 
the  Self  has  been  revealed,  and  it  is  understood  to  be 
fruitful ; — so  that  there  is  no  useful  purpose  served  by  Actions 
(Sacrifices)  prescribed  in  the  scriptures.”  There  being  a  i 
possibility  of  such  an  idea  being  entertained,  the  Teacher,—  « 
with  a  view  to  refute  this  uselessness  of  Actions, — proceeds 
to  describe  the  usefulness  of  Actions  as  performed  by  the 
learned  and  wise,  which  bring  about  very  excellent  results 
(1)  Having  read  the  Veda  at  the  Teacher’s  House, — i.e.  read 
the  Vedic  text  along  with  its  meaning, — according  to  the 
prescribed  rule,— careinWy  following  the  rules  laid  down  in 
the  Smrtis  inasmuch  as  for  the  person  who  is  going  to 
enter  the  Household,  it  is  necessary  to  act  up  to  all  the  rules  ^  | 
prescribed  in  the  Smriis,  the  text  lays  special  stress  upon 
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^  one  of  these,  the  attendance  upon  the  Teacher, — during  the 
time  that  is  left — unspecified  after  performing  all  that  is  due 
to  the  Teacher,  during  such  time  (not  specified),  having 
read  the  Veda  ;  the  sense  is  that  it  is  only  when  the  Veda  is 
read  in  this  manner,  strictly  in  accordance  with  these  rules, 
not  otherwise  that  it  brings  about  its  fruit  in  the  shape 
of  Action  and  Knowledge  (2)  Having  obtained  his  dis- 
cAor^e,— after  having  completed  the  Inquiry  into  Duty  and 
returned  from  the  Teacher’s^House  (3)  Taking  a  wife 
according  to  law,  and  settled  in  the  Household,—!,  e.  duly 
carrying  on  the  Duties  of  the  H ouseholder  ;  and  in  order 
to  emphasise  the  all-importance  of  Vedic  Study  among  all 
Householder,  it  is  added— sfudymg  the 
eda  in  a  clean  spot, — secluded  and  free  from  unclean 
things,  seated  in  the  prescribed  manner learning  the 
compulsory  portion  of  the..Rfe  and  other  Vedas,  and  also  as 
much  more  as  he  can  ; —  {4)  Having  brought  up  righteous 
persons  equipping  his  sons  and  pupils  with  right — conduct 
training  them  to  a  righteous  life  : —  (5)  Having  withdrawn 
drawn  away — all  his  sense-organs  into  the  Self, — into  the 
J^ahman  in  the  H eart—a-wsy  from  the  apprehending  of 
their  objects;  and  having  renounced  all  actions; —  (6)  Not 

causing  pain  to  living  beings, — moving  and  unmoving  ; — as 
there  is  some  sort  of  pairi  inflicted  in  the  begging  for  food 
and  considering  about  (which  are  prescribed  for  the  renun- 
ciate  also),— the  text  adds  the  qualifying  clause  ‘  except  in 
places  specially  ordained’;  the  term  ‘  tlrtha  ’  stands  for  that 
which  is  sanctioned  by  the  scriptures;  and  these  are 
excepted  ;— This  is  a  duty  common  to  men  in  all  stages 
of  life;^some  people  go  even  so  far  as  to  assert  that  the 
Himsa’  done  at  sanctioned  places  is  not  HimsS  at  all ; — 
(7)  One  who  does  all  this  while  Settled  in  the  Household, 
the  man  who  thus  becomes  entitled  ( to  further  progress ) 
throughout  life^  as  long  as  he  lives  and  behaves  thus-reaches 
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the  Region  of  Brahman,  on  the  death  of  the  Body  ;-and 
he  does  not  return, -ior  taking  up  another  Body:  this  clause 
denies  the  Rebirth  which  might  be  considered  likely. 
What  is  meant  is  that  having,  through  the  Path  oi  light 
and  the  rest,  having  reached  the  created  region  of  the 
created  (and  hence  comparatively  ephemeral)  Brahman— 
the  Man  stays  in  that  Region  as  long  as  that  Region  itself 
lasts,  and  before  that— till  then  { i.  e.  till  Final  Dissolution 
—says  Inandagiri )— he  does  not  return  (to  life). 

The  repetition  is  meant  to  indicate  the  end  of  the  trea¬ 
tise  on  the  PHILOSOPHY  of  the  UPANISADSMl) 

End  of  Section  (15)  of  Discourse  Vlll. 


End  of  DISCOURSE  Vlll. 
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—  Libations,  240-242. 


Agnividyd  (sacrifice  of  fires)  198, 
211. 

Ahara-Shuddhi  (Purity  of  objec¬ 
tive  cognition)  411. 

Ahargana  Sacrifice,  278. 

Ahavantya  fire,  120,  217-18,  284- 
85  —  instructed  Upakoshala, 
205  ;  —  Food  of  —  ,206. 

Air  is  Sdma  40  ;  —  (  Physical  )  is 
the  only  absorbent  with  refer¬ 
ence  to  Deities,  184  ;  —  Makes 
the  Sun  and  the  Moon  invisi¬ 
ble,  185  ;  —  every  movement  is 
the  effect  of  — ,  185  ;  —  absorbs 
all  the  extremely  powerful 
elements,  fire  etc,  185;  —  is  the 
initiation  of  the  sacrifice,  213  ; 

—  has  various  courses  — 
Avaba,  Pravaba^  Udvaha,  etc. 
280. 

Airammadlya  Lake,  435-36. 

Ajdtashatru  278. 

Akdsha  outside  the  Purusa,  141  ; 

—  as  an  elemental  substance, 
141 ;  —  within  the  Purusa,  142  ; 

—  which  is  in  the  heart,  142  ;  — 
is  one,  142 ;  —  perceptible  by 
the  ear,  142  ;  —  is  the  sphere  of 
waking  consciousness,  142  ;  — 
has  excess  of  suffering  and  pain, 
142  ;  —  all  things  in  this  wwld 
are  born  out  of  it  and  are 
dissolved  into  it,  53  ;  —  is  the 
ultimate  substratum  53-54  ;  — 
which  is  the  sphere  of  dream 

*  cognition  has  less  suffering  and 
pain,  142  ;  —  within  the  heart, 
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142 ;  —  which  represents  the 
cessation  of  all  suffering-  and 
^  pain  constitutes  the  sphere  of 
deep  sleep,  142 ;  —  as  Brahman, 
169  ;  — •  is  a  subtle  entity,  169  ; 
—  is  all-pervading,  subtle,  and 
free  from  limitations,  169  ; — 
has  four  feet  —  Agni,  Vdyu, 
Aditya  and  Quarters  170;  —  is 
all-pervasive,  281 ;  —  is  greater 
than  Fire,  389-90  ;  —  within 
the  White  Lotus,  416-17  ;  —  of 
the  heart,  438,  443 . 

Ahsa  fruit,  374. 

Aksara  meaning  a  letter,  87. 

All-self,  471,  479-80,  483. 

Altar,  284-85. 

Amalaka  fruit,  374. 

Anda  —  production  of,  173  ;  — 
splits  up  into  two  halves  —  one 
Silver  and  the  other  Gold, 
173-74. 

Agnidhra — fire  (Daksindgni) ,  119. 

Ama  is  the  name  of  Frdna,  233- 
34. 

Angiras  (  breath  in  the  mouth  ), 
23-24. 

Angiras  meditated  upon  the 
breath  as  udgitha,  23-24. 

Amardvattf  Indra’s  City,  133-34. 

Ana  is  the  distinct  name  of 
breath,  228-29. 

Andshahdyanay  435-36. 

Antariksa  (sky),  317. 

Anvdhdryapacana  fire  {Daksind¬ 
gni)  instructed  Upakoshala,  205; 
—  Food  of  —  is  water,  205  ; 
284-85. 

Apdna — When  one  breathes  in — 
27-28 ;  —  meaning  of — 145-46  ; 


is  satisfied  by  Libation  offer¬ 
ings,  287. 

Apardjitd  City  of  Brahman^  435- 
36. 

Apurva — The  transcental  poten¬ 
cies  ^created  by  man’s  past 
deeds,  241. 

Aranyaha  Section  of  Veda,  212. 

Aranydyana  (Ocean  Path),  435-36. 

Artery  in  the  head,  254,  414,  445  ; 
Artery  Section,  441-43  ;  —  in 
the  heart,  445. 

Aruna  236. 

Ashwatnedha  Sacrifice,  127. 

Ashwapati-Kaikeya ,  a  student  of 
Vaishzodnara  —  self,  275, 

Assembly  of  tbe  Pdncdlas,  236. 

Assembly,  House  of  Prajapati, 
486-87. 

Astdva  (orchestra)  —  place  where 
they  sing  hymns  of  praise,  58. 

Astronomy,  369. 

Asuras  born  of  Prajapati,  15; 
meaning  of,  ■ —  15-16. 

Atharvana  356,  358. 

Atharv  angiras  126-27. 

Shaunaka,  54. 

Atri  23. 

Austerity  —  Constituents  of, — 
106;  112. 

Avabhrtha  Bath  is  the  Death* 
165-66. 

AvaJia — air,  280. 

Avasathya—fiTet  233,  241  (as  the, 
sky),  242. 

Aydsya  is  breath  itself,  23-24. 

B 

Badara  fruit,  374. 

BahUpavamdna  hymn,  6  5-66  * 
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Baka  24-26 ; — Baka  -  Ddlbhya — 
meditated  upon  the  breath  in 
‘  the  mouth  23;  64-65;  —Dalbhya 
acted  as  Udgatr  priest  for  the 
Naimi$iya$  24,  64. 

Ball-offerings,  86. 

Banyan  seed,  346-47,  350.  ^ 

Bards  were  to  rouse  kings  from 
slumber  by  eulogistic  chants, 
180. 

^  Bauddhas  held  the  Negation  of 
Being  before  birth,  297-98,  348. 

Bees  make  honey,  243,  340. 

Being— was  only,  in  the  beginning, 
295  ;  —  stands  for  that  entity 
which  is  mere  esse,  subtile, 
indefinable,  etc.  295,  —  295- 
300  ;  —  is  sentient,  305,  308  ; 

—  is  all  in  all,  306  \  —  is  the 
real  conceiver,  307  ;  —  alone  is 

t  the  real  factor,  317  ;  — .  all  the 
creatures  reside  in  —  335.-36  ; 

—  is  that  through  which  all 
this  universe  becomes  imbued 
with  self  in  its  origin — ,  339  i — 
is  the  root  of  the  Universe,  348  ; 

—  all  the  creatures  merge  into, 
340 ;  —  root  of  the  universe, 
350,  362 ;  —  is  the  only  real 
entity,  363  ;  —  is  the  All-self, 
364  ;  —  unity  of  the,  —  366  ; 
—  Products  of  the  reflection  of 
the  — ,  439  ;  —  cognition  of  — 
440. 

Bkadrasena,  308. 

Bhagavadgitd  15%  479. 

^  Bhagavdfjf  412. 

^  BhaUdksa  (short-sightedness),!  77. 

Bhdllavi,  274. 


Bhuh  is  a  syllable  115  ;  —  is 
called  the  first  Vydhrti,  115. 
160,216-17.  ■ 

BAkwu,  (Infinite)  366. 

Bhuva^  is  the  second  Vydhrti, 
syllable.  115,  160,  216-17. 

Bhutavidyd — the  science  of  mate- 
rial  substances,  369. 

Birth— good  and  evil,  269-70  ;  is 
in  accordance  with  knowledge. 
342-44; 

Blessed  Regions,  105. 

Blessings— Fulfilment  of  '—,  31. 

Bliss  401 ;  —  Highest,  401 ;  —  is 
Infinite,  402. 

Blue— Very,  black  light  in  the 
sun  is  Sdma,  40  ;  —  light  in  the 
sun  is  perceived  only  by  con¬ 
centration  upon  the  sun,  40  ; 
light  in  the  eye  is  Sdma,  44, 

Body  is  an  aggregate  of  causes 
and  effects,  221j — Causes^which 
develop,  —  334-35  ;  —  is  made 
up  of  seven  substances,  337  ;  ~ 
is  mortal  467. 

Brahmdf  137. 

Brahmacdrin,  188. 

Brahmacaryaj  413,  415. 

Brahman^the  three  Vedas,  45;  — 
133;— the  three  footed  Im-' 
mortal.  141,  148,  150  —  known 
as  Akdsha  in  the  heart  is  omni¬ 
present,  Complete,  143  ;  —  is 
imperishable  and  is  not 
limited,  143;~  151;  is  the 
Same  as  Self  —  Qualities  of-— ^ 
154-55;  Light  of, — 168;— other 
qualities  of — ,168;  —  as  mind 
168;  —  as  Akdsha  169;--is  acces¬ 
sible  by  mind,  169  ;  —  is  four- 
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footed  -  Speech,  breath,  eye 
and  ear  are  His  feet  -  with  re¬ 
ference  to  body,  169  ;  and  Agnt, 
Vayu,  Aditya  and  Quarters  are 
the  feet  with  reference  to  the 
deities  170;— His  four  factored 
food,  192;  — one  who  knows 
_  is  always  happy,  wears  a 
smiling  face,  is  f 

anxiety  and  fully  satisfied,  19/ 

98 ;  Nature  of  —  208 ;  Pries  , 
213-19 ;  the  whole  universe 

proceeds  from  and  subsists  m 

—and  becomes  absorbed  into— , 
291 ;  idea  of  -  362;  knowledge 
400  ;  characteristics  of  — 

413-14 ;  *-  city,  419  ;  —  is  Con¬ 
scious  and  Bliss,  421;  469- /  , 

Region 426-27, 431-38; -in the 

heart,  428,485,  489;- is  W 
428-29 ;  —  Region  —  body  and 
other  things  in  the  —  are 
purely  mental  ideas,  438. 

teaching  of—,  291. 
the  foot  of  — ,  192-1/0. 
Brdhmana^is  one  who  knows 
180,  291-92; -is  the 
visible  detiy  97  —  alone  speak 
out  so  openly  and  straight- 
.  forwardly,  191;  —  is  by  his 
very  nature  straightforward, 

192. 

Bratenwa— Caste-Rightful  duty 
of  the  —  not  flinched  from  the 
♦riitVi .  192. 


Bra/imnwa— murderer,  260. 

Br ohmic — glory  is  the  radiance 
which  is  acquired  by  com¬ 
pleting  the  study  of  the  Vedas, 
91 ;  —  278-83,  286-88  ;  —  Per¬ 


sonalities,  146-47 ;  —  Regions^ 
255,  480,  482-85.  I 

Breath  in  the  nose  was  pierced 
by  the  Asuras^  19-22  ;  —  in  the 

mouth  was  not  pierced  by  the 

Asuras,  19-22;  one  deprived 
of  — *"cannot  eat  and  drink, 

22 ;  —  is  father,  23  ;  —  is 
mother,  23;  —  is  the  essence  of 
limbs,  24 ;  —  in  the  mouth 
should  be  meditated  upon  as 
Udgitha,  37;  —  in  the  mouth  is 
distinct  from  other  breaths 
and  speech,  38  ;  —  is  the  Santa, 
43^44  ;  —means  olfactory  organ 
and  air,  44;— what  is  the  essence 
of  _  49-50  ;  —  is  like  the  foot 
of  Mind  —  Brahman,  170  ; 
for  the  apprehension  of  odour, 
it  shines  and  warms  with 
the  light  of  vdyu,  171;  —  is 
absorbent  with  reference  to  the 
body,  185;— During  sleep, 
speech,  eye,  ear  and  mind 
go  to,  —  185 ;  —  is  Brahman, 
200-203;  206 ;  Breaths  are 
called  Prana  and  Apdna,  213; 
is  superior  to  speech,  220  ;  ■ 

appears  before  speech,  221  ;  — 
is  more  important  than  the 
sense-organs  including  the 
mind,  224 ;  fire  and  other 
entities  are  the  various  formSi 
of  —  227  ;  —  its  superiority, 
227-28  ;  —  is  the  eater  of 
everything,  228 ;  —  its  talk 
which  is  imaginary,  229-31. 
Brhatsdma  —  interwoven  in  the 
sun,  92-93. 

Brighter  Path,  251. 
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-  tneaning  of 


Devavidya,  369. 

Demsurasangrdma 

Dharm  (what  sbould 

16  ;  —  meaning  Duty,  1 1''-* 

Dice,  178-79,  184,  188.  _ 

Difietence  between  the  cogmtion 
of  the  One  and  the  forms  of 

worship  and  meditation,  4.^^ 

Diversity -Notions  of -4.  108 

no  ;  -  of  modifications  is  un¬ 
real',  108  -,  idea  of  —  476. 

Divine  Being,_25. 

Divine  holes  m  the  hear  , 

Divine  form,  330. 

Divine  men,  382  ,  ^y  ^ 

_  eye  of  the  mind,  482 ,  Pa 
210  ;  -  the  Path  to  Brahman, 
210,  212. 

Divinities  entered  the  Scienw 
of  the  Triardic  Science,  , 
■Commenced  the  Vedic  Acts, 
as  a  protection  against  Death, 
34  • _ performed  Jcipd* 

etc’,  with  «.a«Jras,  34; -covered 

with  these  mantras,  34;  — 
three,  310-15  ,  320. 

Doctrine  of  the  Secondless  self,  2. 

Doctrine  of  the  Negativist  denied, 

302 


octrine  of  Triplication,  306, 
309,  313-20,  322;  -  of  Duality, 
313  ;  _  of  the  Unity  of  the 
Self,  404. 

fdvidacdrya-^  revered 
teacher,  133. 

►  r  eam  8 —evil,  235  ;  —  of  a 
woman,  235,  —  vision,  235  , 
what  are  seen  in  —  are  purely 
mental  bodies  —  439; 


Dream-cognition  is  that  stage  o£ 
sleep  when  one  sees  dreams »  ^ 

319;  — is  the  effect  of  merit 
and  demerit,  329, 

Dream— cognitions  are  unrea  i 
‘  relation  to  the  waking  cogni¬ 
tion,  440,  443. 

Dream  self,  461-64.  473. 

Dream-states  of, —  443  ,  474.  ^ 

Duality  — false  doctrine  of  —  ^  * 
403-408.  ,-i\ 

Duty  —  three  branches  of  — 

Sacrifice,  study  and  charit-yi 
(2)  Austerity.  (3)  Relegioos 
student’s  residence  in  ^ 

teacher’s  house,  103  ,  •  ^ 

sions  of -  103-105;- of 
stages,  105; -of  the  house-, 
holder,  489. 

Dvaparay^^  .  .  .  . 

Dying  man  -  his  condition,  4^  . 

.-His  passage  after  death, 

444-45. 

.E 

Ear  is  the  Rfe.  44; -is  the  con- 

troller,  44. 

Ear  is  like  the  Foot  of  Mind- 
Brahman,  120  ;  - shines  and 

warms  with  the  light  o 
quarters  for  the  apprehension 
of  sound.  171 ;  -  is  ptosperity 

222.  ■ 

^rth  —  essence  of  all  beings,  6  , 
—  is  the  Nidhana,  74-75. 

Ehdyana  —  the  Science  of  Ethics, 
369,  371-72,  382-83.  . 

Embryo  —  production  of  — 

48  ;  — is  the  fifth  evolute  of 
water,  248# 
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Enchanting  Lake,  255. 

Esoteric  doctrine  of  the  Sdmas , 

69  ;  —  teachings,  127,  212. 
Essence  of  the  flowers,  243  ;  —  of 
the  Veda,  488. 

Evil  contact  of  —  produces  the 
perception  of  disa|reeable 
smell  and  taste,  154. 

Evening  Extraction,  161 . 

Extraction  —  Morning,  midday 
and  evening,  116-17,  119  ;  — 
third,  120  ;  •—  midday,  119  ;  — 
morning,  119-28. 

Eye  is  J^k,  44 ;  —  is  like  the  Foot 
of  Mind-Brahman,  170 ;  — 
shines  and  warms  with  the 
light  of  Aditya  for  the  appre¬ 
hension  of  colour,  171  ;  —  is 
firmness,  221-22. 

F 

Faith  —  a  means  of  bringing 
about  the  knowledge  of  the 
Teaching,  176  ;  — 24-44,  249, 
400 ;  and  reflection,  400  ;  — 
and  service,  400. 

Fall  -  all  of  them  who  steal  gold, 
drink  wine,  dishonour 
teacher’s  bed,  kill  the 
Brahmana  and  who  associate 
with  these —  273. 

Fame  consists  in  being  known 
and  talked  of  behind  one’s 
back,  146  ;  —  and  glory  dis¬ 
tinguished,  146. 

Final  Liberation  follows  from 
true  knowledge,  107. 

Final  Dissolution,  252,  490. 
Finite  is  mortal,  403,  409. 


Fire  is  Prastdvat  72  ;  —  is  Pratt* 
hdra^  74  ;  one  should  not  eat 
facing  —  91 ;  destroying  the 
fires,  115  ;  —  goes  over  to  the 
Highest  Deity  at  the  time  of 
Death,  149  ;  —  taught  to  Upa^ 
Koshala,  200,  206  ;  —  Fire  — 

one  who  knows,  becomes 
free  from  sins,  273  ; — Possesses 
sound  and  touch  also,  318  ;  — 
Air  and  sky  are  also  present  in 
—  318  ;  forms  of  —  oil,  clari¬ 
fied  butter  etc.,  321 ;  —  is  water 
carrier,  336  ;  —  is  greater  than 
water,  388-89  ;  —  its  three-fold 
forms  —  Bone,  marrow  and 
speech,  321. 

Five  Fires  —  Evolution  of  the 
1  i  b  a  t  i  o  n  in  the  —  243 ,  249  ; 
Philosophy  of  —  250,  252. 

Food  —  What  is  the  essence  of — ■ 
50  ;  Production  of -245  ;  —  is 
heavy,  firm,  nourishing,  things 
and  dark  in  colour,  307 ;  — 
becomes  liquified  when  eaten. 
336  ;  —  greater  than  power, 
385  ;  Various  forms  of  —  3S6. 
Freedom  —  Absolute,  330 ;  — 
409. 

FuUmoon-night,  232. 

Flamingo,  177-80,  195-96. 

G 

Gandhdra  Regions,  351-53. 

Gangd  river,  342. 

Gdrgit  417. 

Gdrhapatya  —  fire  118  ;  —  in¬ 
structed  Remon.  Upakoshala^ 
203-04 ;  Food  of  —  is  earth, 
205;  — 216-17,  284-85. 
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Garuifl  -  prop-under  of  the 
Sarpavidya,  369. 

Gate-keepers  of  the  Region  of 
Heaven.  146-47. 

Gautam-tloridrumata,  IW. 

Gautama,  Father  cf  Shvetaketu, 
238-46 ;  —  282. 

Gayatra-Sarra.  as  interwoven 
with  the  sense-organs,  89-VO. 
Gayatrl,  a  metre,  52  ;  —  has  been 
eulogised  as  Breath,  89 is 

the  same  as  speech,  139  ,  —  is 
this  Earth,  139  ;  -  138-41  i  's 
four  footed  and  sixfold,  140 ; 


Jir  - - 

is  the  med  itation  of 

Tiu'/ih-man  143  "  04. 


letters,  161. 

Germs  —  Question  relating 
to  - — 8. 

Ghora’-Angiras  —  a  sage  by  name, 


166. 

G%  means  speech,  29-30  ;  sky, 
30;  —  Yajarveda,  30;  —  air,  30. 
Giving  of  food  as  the  means  of 
bringing  about  the  knowledge 
of  teaching,  176. 


Gldva-'M ditreya,  64-65 ;  His 

story,  64-66, 

God  is  Akdsha,  153  ;  —  His  at¬ 
tributes,  153-55  ;  —  is  pure 
smell  in  the  earth,  154  ;  —  has 
no  contact  with  evil,  154  ;  — 
pervades  over  Universe  154 ; 
creator  of  all,  156  ;  —  should 
he  meditated  upon  ;  —  consists 
of  mind,  169  ;  —  consists  of 
Akaska,  169  ;  • —  operative  cause 
of  the  world,  226  ;  —  is  the 
controller  of  the  forms  of 
Breath,  227  ;  —  is  without 


organs,  227;  —  271-431;  desires 
of  —  are  infallible,  421 ;  — of 
man,  471. 

Gold  becomes  joined  by  Borax 
Salt,  218. 

Golden  Hall,  435-36. 

Goshruti-V aiyaghrapadya,  231. 

Gotra,  33. 

Grtsamada,  23. 


H 

Hfl-f-Air  is  the  syllable,  76. 

Hd  -  w-  is  a  syllable,  67. 

Haridrumata  191. 

Haritakit  14. 

Heart  —  Five  Divine  Holes  in 
the,  —  143. 

Heaven  appears  like  a  curved 
surface,  123; — the  kingdom 
of  — ,  130  ;  Heavenly  Regions, 
242,  250,  258,  278,  284,  427-30, 
477  ;  —  is  Nidhana,  72. 

Herbs  —  essence  of  water,  6. 

Highest  being,  413  ;  —  Light,  429, 
446,  477-78  ;  —  Person,  475, 

479  ;  —  Truth,  366  ;  —  Good, 
367  ;  —  Philosophy,  367. 

Sirhkdra,  86-87. 

Himsd  489. 

Hitd  is  an  Artery,  320. 

Hiranyagarhha,  137,  148,  227,  255, 
436,  488. 

Biranmaya  should  be  taken  to 
mean  luminous,  41. 

Honey  —  Doctrine  of  — ,  137-38. 

Hope  is  greater  than  memory, 
392-93. 

Hotr,  213-14;  — Sadana  is  ihe 
place  seated  where  the  Botf- 
priest  does  the  chanting;  — 
priest,  38-39. 
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Householder,  104,  110-15 ;  the 
life  of  a  — ,  181  ;  —  who  are 
^  entirely  devoted  to  the  per¬ 
formance  of  works  of  public 
utility  and  charity  go  to  the 
moon  through  smoke,  250-55. 
Humility  as  a  means  of  l^ringing 
about  the  knowledge  of  teach¬ 
ing,  176. 

I 

t  Ihhya  —  name  of  a  village,  55-56, 
Ideas  —  immediate  sequence  of 
the,  302  ;  —  of  the  cause  is  the 
source  of  the  idea  of  the  effect, 
301-02  ;  —  criticism  of  the 
same,  302  ;  —  of  fire  is  unreal, 
316. 

Ignorance  —  evils  of  — ,  3  ;  , 

108 ;  Bondage  of  — ,  353  ;  — , 
471,  474-75,  478. 

^  Ildvrta  continent  surrounds  the 
mount  Mert4,  134. 

Illusion  —  Positive  or  Negative 
300 ;  Product  of  — ,  369. 

Images,  363. 

Immortal,  405,  428-30,  445,  454, 
464-68,487. 

Immortality  for  a  man  centred 
^  in  Brahman,  3  ;  —  No  supe¬ 
riority  or  Inferiority,  36  ;  — 
104-107,  113-15,  124 ;  Relative 
— ,  252  ;  Absolute  — ,  252-53. 
Imperishable  Entity,  417. 
Impurity — sources  of  — ,  251. 
J«dra— All  vowels  are  the  very 
selves  of  —  101  ;  — ,  stands  for 
the  east,  131 ;  —  363  ;  Indra’s 
story  419,  448-87. 


Indradyumna-Bhallaveyat  a  great 
householder  and  Vedic  scholar, 
273,  280. 

Infinite,  366-67  ;  —  is  Bliss  402  ; 

—  is  Immortal  403,  429,  470; 
the  nature  of  the —  405-408, 
4n;__  474. 

Initiatory  rites  of  the  Ritualistic 
Sacrifice,  164 ;  232. 

Injunction  of  Action,  2-3  ;  —  of 
Prospective  acts,  109.- 
Inner  —  Akdsha  414-419. 
Intelligence  is  greater  than  the 
will,  379  ;  various  aspects  of  — 
380-82. 

Introduction  by  Shankara,  1-5, 

Iron  becomes  joined  by  lead,  218. 
Iksvdku,  137. 

Ishwara  159. 

Itihdsa-Purdna  126-127. 

J 

J dbdld  —  moth-cv  of  Jdbdla, 
190-91. 

Jack  —  Fruit  tree,  341. 

Jagati  contains  48  letters,  163  ; 
third  extraction  is  related  to  — 
161;  163. 

Jana-Shdrhardhsya  a  great  house¬ 
holder  and  Vedic  scholar,  273, 
281. 

Janashruti  176. 

Jdnashrnti  an  expert  in  the 
Science  of  Udgitha,  48  ;  —  was 
a  pious  giver,  very  generous, 
with  plenty  of  cooked  food. 
He  built  rest-houses,  176 ; 
story  of  — ,  176-84. 

Jibala,  236. 
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Jiva,  152 ;  —  is  the  enjoyer,  ex- 
peliencer  and  related 
rewards  o£  deeds  done,  227; 
—  is  different  from  God,  227  ; 
_  254. 

jFJoatwaa— that  which  differentia- 
tes  it  from  the  self  is  its  con¬ 
nection  vrith  the  Breaths,  254. 

Juhu  is  the  eastern  side  of  the 
coffer,  158. 

yyotistomdt  1^ . 

K 


Kha  is  Brahtnattf  200,  203  ,  206, 
208 ;  —  means  ^kdsha,  201-02, 
Kola  Unit,  314. 

Krchchta  is  an  austerity,  104. 
Krsna^Devakiputra,’\(>(>* 

Krta-cast  of  the  Dice  bears  four 
inarms  and  is  used  in  gambling, 
178-79;  184,  188-89. 

Ksdttravidyd  —  Science  of  war 
and  Archery,  369. 

Ksattriya  is  by  nature  more  for¬ 
ward,  49. 

Kuhera,  159. 


Ka  is  Brahman,  200,  203,  206, 
208 ;  —  means  pleasure,  zui. 

Kali,  11^-  . 

Kaikeya  nn  expert  in  udgttha,  4S. 
Kalpa  —  Rituals,  369. 

Kamsa  (Goblet),  233. 

Knowledge  -  vrhat  is  done  with 

_ that  becomes  more  effective, 

13„14  ;  well-defined  brings 
its  reward  164 ;  channels^  of 
—  religious  students,  giver 
of  wealth,  exceptionally  intel¬ 
ligent,  Vedic  scholar,  a  loved 
person  and  learning  itself,  183; 
Fire  of, -356,  358  ; -of  the 
self,  408,  467  ;  -  of  Brahmati. 
443  j _ True-leads  to  Immor¬ 

tality,  107  ;  -  rests  upon  the, 
oneness  108. 

Knowers  of  Brahman,  329. 
Kapigotra,  186. 

Kappydsa  mt2^ning  monkey  seat, 

Karmic  Force,  258-72  ;  329,  332, 
335,  353-60  ;  443  ,  481. 
Kdshyapa,  101,488.  ^ 

Katha  clan,  8 ;  —  Upantsad,  105. 
Kausitdki,  37-38,  228,  394. 


Ktilmdsa  Grain  56. 
Kuru  Country,  55, 
Kurukfetra,  142. 


L 

Lead  becomes  joined  by  tin,  218. 

Learning  is  greater  than  contem¬ 
plation,  382 ;  various  aspects 
of—,  382-84;—  is  superior 
even  to  the  kingdom  of  three 
regions,  448. 

Leather  bandages,  218. 

Letters  twenty -one  and  twenty- 
two,  88-88, 

Libation  in  the  fire,  118  ;  —  offer¬ 


ing,  285-89  ;  fifth  —  the  water 
is  called  ‘man’,  237,  240, 
243  ,  247,  249  ;  stages  of  —240, 
246  ;  evolution  of  — ,  243  ; 
—  of  faith,  242  ;  —  means  the 
Apurva  —  the  transcendental 


potencies  created  by  man  s 
past  deeds  241  ;  the  second 
stage  of  — ,  244;  path  of  ■  ,  254. 

Liberation  —  Final  — , 
king  for  — ,  236 
308-309;  354,^  360;  Direct 

means  of —  43  / . 
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Liberated  person,  480. 

Life  breath  for  its  body,  3  ;  —  is 
Sdmay  8”9  ;  —  of  the  sacrificer, 

13  ;  —  of  the  priests,  13  ;  — -  is 
the  same  as  the  sun  in  essence, 
26-27  ;  —  280-81 ;  —  is  n»ade  up 
of  water,  322-24,  327-28 ;  — 
331-32,  336-38,  345,  356-57, 

366,  377. 

Life  —  Stages  —  Four  —  106,431. 
Life  —  Full  span  of  —  consists 
of  116  years,  163,  and  also  100 
years,  204. 

Life-long  students,  250. 

Life-long  Religious  students, 255. 
Light  within  a  man,  146. 

Light  of  consciousness,  417. 

Living  Ego,  365. 

Living  self  and  self  —  relation¬ 
ship  between,  254. 

Living  self  {yivatmcin),  311-14. 
Living  Individualised  self,  330. 
Living  Self  328-33,  338-39,  344- 
46,  362,  370,  407;  415,  442,  468, 
475,  478. 

Lotus  is  Tiappydsa  i.e.  it  is 
extremely  bright  and  red,  42. 
Lotus  of  the  heart,  413,  415,  441. 
Love  and  Revel  differentiated, 

.  408. 

Luminous,  190. 

Lunar  Region,  258-60,  263,  266— 
68,270,272. 

M 

Madgu  (acquatic  bird),  living  in 
water,  196. 

Mahdbhdrata,  368. 

Mahdkdla,  propounder  of  the 
Science  of  Treasures,  368. 


Mahdvaindshikas  —  the  Nihilist 
Bauddha,  299-301. 

Mahdvarsa  country,  183-84. 
Mahdvydhrtis  are  all  essence  of 
all  regions  and  of  Divinities 
and  all  Vedas  217. 

Mdht  river,  343. 

Mahidasa-Aitareya  164;  Philoso¬ 
phy  of  sacrifice  was  known  to 
—  164  ;  —  was  the  son  of  Itara^ 
164. 

Maitreyl  Brdhmana,  486. 

Man  —  essence  of  herbs,  6. 

Man  —  Full  span  of  life  of  — 
is  100  yrs.,  90 ;  —  Learned  and 
righteous  and  capable  of  doing 
good  to  himself  and  to  others , 
does  not  incur  sin  by  eating 
forbidden  food  for  saving  his 
life,  57  ;  —  as  sacrifice,  161-62, 
165-66  ;  —  is  made  up  of  16 
parts,  324  ;  His  body  is  warm 
while  living  but  cold  when 
dead,  149. 

Mdnasa  —  lake,  133. 

Mango  tree,  341. 

ManUf  137,  212,  487-88. 

Mantha  (Mash)  —  the  rite  of  — 
231,  234-35. 

Marrow  —  the  only  matter  inside 
the  bone,  321,  337. 

MarutSt  132. 

Mathematics,  368,  371-72, 382-83. 
Means  of  Cognitions,  158. 
Medicine  —  Proper  —  sets  right 
the  disorders  of  the  bodily 
humours,  39. 

Meditate  upon  Him  who  shines 
as  Udgitha.  25. 
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Meditation  —  forms  of  —  34 ; — 
brings  about  the  purity  of 
mind,  4  ;  —  of  the  One,  4  *;  —  in 
reference  to  body,  137  ;  —  of 
Santa  does  not  bring  immor¬ 
tality,  103  ;  —  in  reference  to 
body,  44. 

Membrane,  247-48. 

Memory  is  greater  than  A  kasha, 
391-92  ;  strengthening  of  «— 411. 
Mental  Concept  —  there  is  reality 
in  the — 439. 

Merit  and  demerit  produce  plea¬ 
sure  and  pain  respectively,  329- 
30,  420-21, 431-32. 443,  469,  485. 
Meru  (  Mt.  )  lies  to  the  North  of 
all  the  cities  and  regions,  133- 
34. 

Metre  in  which  one  is  going  to 
pray  upon  that  one  should 
reflect,  32. 

Midday  Extraction,  161-63. 

Mind  —  Functions  of  —  4  ;  —  is 
Santa  44.  —  is  more  extensive 
in  its  operations,  80  ; —  spot 
where  it  is  to  be  concentrated 
in  the  heart,  142-43  ;  —  creates 
water  and  Varuna  146  ;  know¬ 
ledge  of — being  a  source  of 
fame,  146  ;  —  is  that  whereby 
one  thinks,  152  ;  functions  over 
its  objectives,  153,*— as  Btahmatt 
169  ; —  is  a  subtle  entity,  169  ; — 
has  four  feet  —  speech,  breath, 
eye  and  ear,  169 ;  —  is  home 
support  of  all  those  objects 
presented  in  the  forms  of  per¬ 
ception,  222  is  His  Divine 
Eye.  that  is,  it  pervades  over 
all  objectives  of  all  sense-organs 
321,  483  ;  —  is  developed  from 


food,  321,  and  is  a  materia®  ^ 
substance  and  is  not  eternal 
and  impartible  322,  324,  327  ; 
force  of  —  helps  a  man  in  all 
kinds  of  activities, 325;  strength 
Qf  --^25  ;  verility  of  —  325  ; — 
is  the  subtlest  part  of  food 
eaten,  323-24  ;  —  is  fastened  to 
life-breath,  331-32 ;  —  is  the 
living  individualised  form  oi 
the  living  self,  329-30  ; —  is  the 
limiting  adjunct  of  the  living 
self,  332;—  is  the  internal  organ 
endowed  with  the  function  of 
reflecting,  374;—  is  greater  than 
speech,  374 ;  —  holds  speech 
and  name,  374  ;  various  form? 
of  — 374-75. 

Mishra  so  and  so,  30. 

Mleccha  (  Foreigner  ).  469. 
Modifications  are  real  in  so  far 
as  they  are  of  the  nature  of 
Being,  313. 

Moon  is  the  Santa,  40  ;  *  is  the 
origin  of  food,  145  ;—  gets  light 
from  Brahman,  168. 

Moonless  Day,  232, 

Moonless  Night,  232. 

Morning  Chant,  118;  extrac¬ 
tion,  161-62 ;  — recitation,  215. 
Mortality,  254. 


N 

Naimisiyds,  24. 

Naiydyikas,  298. 

Ndka  (  Happiness  ),  88. 

Name  and  form  of  Being.  296. 
Natada  is  a  Divine  sage  366-68 ; 
enumeration  of  Vidyds  known 
to  —  368,  370-72,  397,  399,  402, 
405,  410,  412,  459. 


INDEX 


503 


Nectar  129-35  ;  Red  Nectar,  135. 
Negation  of  Being,  297-99  — from 
— things  are  produced,  300-301; 
Nescience  (Ignorance),  405  ,  408, 

414. 

Nidhana  Sdma  ia  heaven,  72,  75, 

77, —  is  the  cessation,  76,  81, 
Nihilists,  302. 476. 

Nirukta,  369. 

Non-being,  29,  301. 

Non-duality  —  science  of  —  3. 
Northern  Path.  59,  220,  241.243, 
251-52,  256,271. 

O 

Objects  —  Immovable  — are  in¬ 
sentient  —  is  the  view  of  V ai~ 
shesika  and  Bauddhas  —  which 
is  rejected,  345. 

Obsequies-Performance  of—  210. 
Offerings  —  consisting  oi  Soma- 
juice,  butter  and  milk — ^  are 
thrown  into  the  fire,  124. 

Om  is  a  syllable,  5 ;  meditate 
upon  —  5;  —  is  the  name  of  the 
Supreme  Being,  5,  —  is  a  re¬ 
presentation  of  the  Supreme 
Being,  5-12;  —  is  the  name  and 
image  of  Supreme  Self,  5  ; 
uses  of  —  5  ;  —  is  the  essential 
part  of  all  sacrificial  acts,  6; — ^is 
the  best  essence  among  all  the 
essences  7;  —  is  the  XJdgitha 
g-9  ;  — contains  within  itself 
the  entire  literature,  10;  —  is 
endowed  with  the  qualities  ful¬ 
filling  all  desires,  10;  — is 
brought  about  through  the  life 
breath,  10  ;  —  is  endowed  with 
the  qualities  of  fulfilment, 
success  and  prosperity,  H 1 


what  is  —  1 1 ;  —  means  *  yes  ** 

11 ;  —  is  prosperity  itself,  11  ; 
Three-fold  science  Yajm, 
Sdma  )  proceeds  with  — 12 ;  — 
is  fit  object  of  worship  and 
meditation, -12 ;  sacrifices  etc. 
are  performed  with  13  ;  sci¬ 
ence  of — 13  ;  ——  is  a  part  of  the 
l/dgft/ifl,  17;  meditate  upon  the 
syllable  —  33  ;  — is  the  main 
subject  of  treatment,  33  ;  —  i» 
endowed  with  the  qualities  of 
immortality  and  fearlessness, 

33  ;  —  is  the  cause  of  medita¬ 
tion  of  the  syllable,  35 ; 
meditation  of  the  syllable  — 
brings  rewards,  36 ;  — is  named 
as  UdgUha  and  Pranava,%-’'^^  *» 
meditating  upon  it  alone  one 
gets  final  reward  —  Immort- 
ality,  103;— is  the  Highest 
Brahman,  105,  116  ;  — is  the 
very  image  of  the  Supreme 
Self,  116;— is  the  means  of 
attaining  Immortality,  116. 
Ordeal  of  a  thief,  359. 

Origins  —  there  are  only  three  — 
311. 

P 

Pain  due  to  sin  is  endless,  421. 
Path  of  action  2  ;  —  of  man.  210  ; 
—  of  smoke,  1,  271-72  ;  of 
light,  1,212,  271-72,  490; -of 
speech,  214 of  Mind, 214 ;  — 
three  —  for  householders  220  ; 
of  fathers,  232,  236-37 

Divinities,  232,  236-37,  249  , 
255 ;  ■ —  flame,  253  ;  — to 

Brahman,  210,  212. 

Pdncdlas,  236. 
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Paridhamya  Verse,  214--15, 
Pararnahathsa  is  one  who  has 
reached  the  Final  life  stage, 
113,  477,  (wandering  mendi¬ 
cants  ). 

Parardha  —  that  which  is  deserv¬ 
ing  of  the  highest  position,  7. 
Pariplava  nights,  127. 

Parjanya  —  the  deity,  244. 

Person  in  the  eye  controls  all 
these  regions  that  lie  below 
this  physical  self,  46  ;  —  seen 
in  the  eye  is  ^k,  Sdma,  Uktha, 
Yajus  and  Brahman,  It  is  like 
the  other  person  in  the  sun, 
45  ;  ...  and  in  the  sun, 
points  of  similarity,  45-46  ;  — 
is  called  centre  of  Blessings 
and  vehicle  of  Blessings  and 
light,  209,  211;— 450-51,  455, 
461,  472,  481-82. 

Person  in  the  Sun,  47. 

Person  in  deep  sleep,  480. 
Personality  —  golden,  seen  in 
the  sun  is  called  ut,  41-42  ;  — 
his  eyes  are  like  monkey  seat, 
42. 

Personified  consciousness  (soul) 
of  all  creatures,  487. 

Philosophy  of  fire,  206,  211  ;  — 
of  five  fires,  220.  250,  255,  271, 
273  ;  —  of  self.  206,  211,  449. 
456,  488  ; —  of  Brahman  and 
qualification,  220  of  Vaishvd^ 
nara  self,  287-90  :  —  of  the 
process  of  births  and  deaths 
was  only  with  the  ksattriyas 
^^f-239-40  ;  -  of  effulgence. 

196  ,  —  of  the  sixteen  factors, 

198  :  —  of  Brahman^  198,  200  ,* 


—  of  Being,  291  :  —  of  the 
sacrifice,  166  ;  of  the  breath, 
231  ;  of  the  Upanltads,  488 
490  ;  —  of  the  Vedanta,  477, 
Physical  science,  368,  371-72 
382-83. 

Pitrs,  86f 

Positive  composite  (whole)  does 
not  exist  according  to  the 
Nihilist,  301. 

Post-meridian  sun,  92. 

Power  is  greater  than  learning, 
384 ;  various  forms  of  —  ,  335^ 

P^dchtnashdla-aupamanyava,  a 

great  householder  and  Vedic 
scholar.  273-74,  277. 

Prajdpati  means  the  person  capa¬ 
ble  of  performing  acts  and 
acquiring  knowledge,  16;’  all 
sibilants  are  the  very  selves  of 
,  101  ;  —  brooded  upon  the 
regions,  115  ;  —  is  the  same  as 
Virdt  or  Kdshyapa,  115,137; 
186-187  ;  —  greatness  of  — 187 
216,  223,  446-67,  471-78:  482* 
484,  486-87. 

PramanQi  361. 

Prana,  1  ;  —  breathing  out,  27-28; 
through  —  one  rises  up,  29  ;  — . 
is  called  ut,  29-30  ;  — is  the 
deity  of  the  Prastdva,  63; 
meaning  of 144  ;  —  to  be 
meditated  upon  as  Brahman, 

176  ;  —  is  His  body,  ISz  ;  — 
the  subtle  body,  153  ;  —  is  the 
Vasus,  162  ;  -  160-62,  186, 196- 
97;  — becomes  satisfied  by 
offerings  of  libations,  286. 

Pravava  is  Udgitha  mSSmavtda. 

36,  38. 


INDEX 


505 


Frarahdhat  261. 

Frastdva  —  Meditation  of  —  in 
connection  with  Sama-chant, 
55  :  —  is  the  introductory  por¬ 
tion  of  the  Sdmay  59-63,  72,  76, 
77  j  —  jg  the  appearance  of  high 
cloud,  78  ;  —  is  the  surd^ner,  78; 
—.92. 

Frastotr  priest,  58-59. 

FratiharCf  60,  63  ;  —  lightning 

and  thunder  are  —  — 

81,  92. 

Prati/iflnr  priest,  60-61,  63. 
Fravdhana  -  J  aib  al  i  —  was  a 
Ksattriya  expert  in  Udgithut  48- 
49,  53,  236,  239. 

Priest  functions  are  performed 
even  by  ignorant  persons,  15. 
Presiding  deities  of  Eyes  and 
other  organs,  19 ;  —  32. 
Primordial  matter,  304-305  ;  — 
is  insentient,  305,  308. 

Process  of  births  and  deaths,  236; 

—  of  quintuplication,  318. 
Product  is  non-existent  before  its 

birth,  297. 

Frthudaka,  142. 

Ftdusi,  274. 

Fundarlka  (white  lotus)  is  the 
heart,  140. 

Fur  anas  t  133  ;  Visnu  —  133  ; — 
250,  252,  438. 

Pure  —  one  becomes  --  by  pure 
acts,  355. 

Pure-being,  211-12,  408.  440,  443; 
—  Brahman  —  modified  forms 
of  —  consisting  of  the  mind,  3; 

—  consciousness,  486  ;  —  in- 
tellgence  —  that  which  is  of 
the  nature  of  —  cannot  be¬ 
come  bifurcated,  46  ;  —  Sattva, 
421. 


Filrnavarmant  name  of  a  king, 
105,  173. 

Purification  —  method  of  —  16. 

Purity  of  the  inner  nature,  411. 

Fiirnikd,  the  name  of  a  lady,  166. 

Fur  us  a  —  in  the  sun  —  his  descri¬ 
ption,  41-42. 

Furusa  is  so  called 'as  it  lies  in  the 
body,  or  because  it  pervades 
the  entire  universe  with  its 
self,  41,  141. 

Q 

Quarter  —  one  should  reflect  upon 

—  32. 

R 

Reality  one,  2. 

Realisation  of  the  final  truth,  253. 

Rebirth,  165-66  ;  —  process  of 
341. 

Red  hot  axe,  2 

Red  colour  in  the  sun,  243. 

Reflection  and  faith,  400,  451. 
458,  460-63,  471-73. 

Region  won  by  righteous  deeds 
perishes,  422  ;  —  of  the  moon, 
1  ;  essence  of  —  is  the  three¬ 
fold  science,  115; — of  the 
fathers,  257,  262,  272,  423  ;  — 
of  brothers,  424  ;  —  of  mothers, 
424  ;  —  of  sisters,  424  :  —  of 
friends  424: -of  scents  and  Gar¬ 
lands,  424  ;  of  food  and  drink, 
424  ;  —  of  song  and  music  and 
women,  425  ;  —  of  Bhuh  etc., 
431 ;  —  of  Brahman,  488,  490  ; 

—  of  Frajdpati,  273. 

Religious  student,  104  ;  —  life¬ 
long— 111;  183,  186-91,  199- 
201,  203,  250-51,  291-92,  449, 
466-67. 


506 


chAndogya  upanisad 


Repository,  19^^-97/ 

Results  —  actual  accruing  of  — 
depends  upon  the  conditiojis  of 
place,  time  and  other  acces¬ 
sory  causes,  52. 

Hevatls  sdma  interwoven  in  cattle, 
95. 

P.gveda  is  applied  to  the  collec¬ 
tions  —  p.ks  and  Brahmana  as 
123  ;  —  stand  for  acts  prescrib¬ 
ed  in  the  p.gveda,  123-24  ;  — 
160  ;  23  ;  reward  from  — -  is 

.  the  milk  of  speech,  31. 

Right  path,  414. 

Rite  of  the  mash,  232. 

Ritualist,  130  ;  characteristics  of 

—  279  ;  acts  do  not  bring 
immortality,  103  ;  —  sacrifice, 
161,  164,  166  ;  acts,  369-70. 

p,k  —  what  is  —  7  ;  —  should  be 
viewed  as  earth,  39  ;  —  essence 
of  speech,  6  ;  —  speech  itself  is 

—  8  ;  —  is  Sdma,  28. 
Rock-crystal,  315. 

Royal  hall,  487. 

Ruby — sale  of  • — 14. 

Rudra  116-117,  119,  —  lives  upon 
nectar,  131  ;  sovereignty  of — 
131 ;  are  those  who  weep  or 
make  others  weep,  163  ;  —  are 
pranas,  163 ;  in  middle-age 
people  are  inclined  to  be  cruel 
and  hence,  they  were  called 
*Rudras\  163  ;  are  conneceed 
with  midday  extraction,  Tristup 
and  Prana,  163, 

Rdhu*s  mouth,  484-85. 

Raikva  with  the  cart,  178-81  ;  — 
story  of  ■ —  176-1&4, 


Raikvaparnd  is  a  village  in  the 
Mfl/janarrfl  country,  where  Rat-  t 
kva  lived,  183. 

Raining  is  Udgitha,  75-78. 
Rain-production  of  —  244. 
Rdjavartnan  a  king,  105. 

Rdjan  Sdma  interwoven  in  the 
deities,  97. 

Rdjnt  is  the  Western  side  of  the 
Coffer,  158. 

Ramification  of  Sdma.  Homa  and 
Mantras,  116-17,  122. 

Rathantara  sdma,  53,  67  ;  —  inter¬ 
woven  in  fire,  90, 

Rati  differentiated  from  Krt^d, 
408. 

S 

Sacrifices  —  the  performers  of  — 

117. 

Sacrifice  —  Mind  and  speech  are 
the  Paths  to  —  213  ;  —  rests  on 
air,  213  ;  —  is  north  sloping 
ue,  becomes  the  means  of  rea¬ 
ching  the  North  Path,  219  ;  — 
is  celebacy,  434. 

Sacrificer  —  the  desires  of  —  are 
fulfilled  by  meditation  upon 
Om,  the  Udgithat  11 ;  His  re¬ 
gion,  117  ;-20. 

Sacrificial  Thread,  114  ;  —*■  acts 
constituents  of  —  1 16  ;  —  act, 
127-28  ; —  Fees  consist  of  Aus¬ 
terity,  Charity,  Uprightness, 
Non-Violence  and  Truthful¬ 
ness,  165,  Strengthen  the  merit 
of  the- Sacrifice,  165  session, 
435. 

Saddtrnd,  339. 

Sddhyas,  133. 
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S  ;  —  o  r  Shraddha,  Rituals, 
68,  3^1-72,  382-83  ;  —  of 

brtents,  368,  371-72,  382-1B3  ; 
-of  treasures,  368,  371-72, 
82—83  ;  —  of  ethics,  368,  371- 
2,  3B2-?3;  of  buried  Treasure, 
*l-27  ;  —  of  the  self,  without  a 
second,  |1. 

;lf  —  mitions  of  Diversity  are 
impose<^  upon  the  — 4  ;  Supre¬ 
me  represented  by,  7  :  —  is 
Sdnia^  |44  ;  —  stands  for  sha¬ 
dow  &  lefiection  of  the  self,  44; 
— cons  lists  of  mind,  153  ;  —  is 
the  controller  of  the  body  of 
mind,  1  53  ;  —  form  consists  of 
light  iTL  the  shape  of  intelli¬ 
gence,  153  ;  His  volition,  153  ; 
Qualiti  2s  of  —  154-55  ;  — 155- 
57  ;  —  |tbe  generator  of  the 
Deities  of  Beings,  187;  — 
Mortalb  do  not  perceive  Him^ 
187  ;  njiture  of  —  187  ;  What  is 

—  ?  27; 5-74  ;  —  Conscious,  284; 

—  in  I  evolution  (Jivdtmd), 
339  ;  — i.  is  luminous  according 
to  Ved  anta,  361 ;  is  all  self-suf¬ 
ficient  361  ;  —  knowledge, 
367  ;  four,  springs,  spirit, 
hope,  jmemory,  Akdshat  fire, 
Water,  Appearance,  disappear¬ 
ance,  flood,  power,  understand¬ 
ing,  Contemplation,  consci¬ 
ousness,  Will,  Mind,  Speech, 
NameJ  Mantra  Texts  and  Act, 
409-10  ;  —  sovereign,  407-09 
sovereignty,  367,  409,  421  ;  — 

.  is  in  tljie  heart,  427  ;  —  is  the 
Dam  for  the  safety  of  those 
regions,  431  ;  —  Nature  of  — 


430-31  ;  — ’  characteristics  of  — 
445-47  ;  —  in  deep  sleep,  473  ; 
Unity  of  the—  476  ;  Conscious¬ 
ness  forms  the  very  nature  of 
tiie  —  483  -in  all  things,  410. 
Semen  —production  of,  246. 
Sense-organs  —  their  quarrel, 
222-24. 

Sense  —  Perception.  158. 

Service  (  Nisthd  ),  400. 

Shahvarls  Sdma  interwoven  in 
the  regions,  94-95. 

Shdndilya,  155,  157. 

Shdrkardksat  274. 

Shdstra  hymns  are  those  which 
are'set  in  music,  165. 
Shatapathat  241,  247. 

Shatarcinahf  23. 

Shvetdshzoatara  Upanisad,  114. 
Shiksd  (  Phonetics  ),  369.  , 

Shilaka  Shdldvatya,  an  expert  in 
UdgUha,  48-53. 

Shudra  is  not  entitled  to  seek 
after  Brahman»  182; — •  has 

been  used  for  one  who  is  mol¬ 
lified  through  sorrow,  182. 
Shvetaketu  Aruneya,  236-37,  291- 
92,  322,  325,  326,  334,  339,  342- 
43,  346,  348,  350,  356.  358,  360- 
61,  363-64. 

Shamaka  Kdpeya,  186  ;  story  of- 
18:-89. 

Shpetdshwatara,  227. 

Shydmdka  grain,  155. 

Sibilants  should  be  pronounced 
as  well  opened  out,  neither 
swallowed  nor  thrown  out;  102. 
Silent  meditation,  435-36. 

Silver  becomes  joined  by  gold, 
218. 
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Sindhu  river,  343. 

Skanda,  410,  412. 

Sky  is  AO  ;  —  is  Udgitha,  72, 
74-75; — apptarsto  be  hanging 
by  heaven,  123  ;  —  is  the  abode 
of  the  Sun,  123. 

Sleep  is  that  stage  du^g  which 
Consciousness  is  still  lunction- 
ing,  329  ;  the  ultimate  stage  of 
—  328-29  ;  In  —  one  becomes 
imbued  with  Being,  328—30  ; 
Deep  —  329-30,  338-40. 

Smrti  texts  —  ten,  105,  250. 

Soma,  sacrifice,  12,  100,  132,  133, 

(  stands  for  North ),  138,— 
Juice,  186  ;  — King,  242,  257-^ 
58  :  —  its  production,  242-43  ; 
offering  into  fire  of  —  244  ;  — 
Savana,  435-36. 

Son  —  well  discipliped is  re¬ 
garded  as  conducive  t.o  the  Re¬ 
gions,  157. 

Sound  sleep  takes  place  when  the 
functioning  of  the  organs  has 
been  withdrawn,  442-43. 
Southern  path,  59-southern  path 
for  those  who  merely  perform 
the  rites— is  through  smoke 
and  leads  to  rebirth,  220;—. 
251,256,  271,273. 

Southern  side  —  on  this  side  in 
the  City  of  Yama  where  all 
living  beings  suffer  the  conse¬ 
quences  of  their  evil  deeds,  158. 
Sparsha  consonants  should  be 
pronounced  slowly,  without 
jumbling,  102. 

Speech  essence  of  man,  6  ;  is 
the  most  essential  part  of 
man’s  body,  6  ;  — “  is  the  source 


of  P-k  8-9  ; —  is  Rk,  8-9,  43-44 

—  is  the  Brhati,  24  ;  —  man 
utters  it  (J^k)  while  not  per¬ 
forming  the  functions  of  Prana 
and  Apdna,  28  ;  —  includea 
Svdhd,  Svadhd  and  Vasat,  45 

is  permeated  by  the  syllable 
Om,  116  ;  —  is  Gdyatri,  138-39 ; ' 

—  becomes  energised  by  the 
man  feeding  upon  oil,  butter 
and  other  such  articles  partak¬ 
ing  of  the  nature  of  the  Deity 
Agni,  171  ;  —  is  like  the  foot  of 
mind^Brahman,  170  ;  —  shine* 
and  warms  with  the  light  of 
Agni  i*  e.  it  generates  light  and 
warmth,  170-71  ;  is  the  richest, 
221  ;  —  is  made  up  of  Fire,  322 

—  24,  327-28  ;  —  the  function¬ 
ing  of  —  is  always  preceded  by. 
the  mind,  338  ;  —  stands  for 
the  organ  of  speech,  373  ;  —  at 
Brahman,  373  ;  —  b  e  c  o  m  e  a 
merged  into  mind,  357. 

Spirit  is  greater  than  Hope,  393  ; 

—  97  ;  —  is  the  conscious  self, 
394. 

Spiritual  substances,  394. 

Stars  are  JBk,  40. 

Stohha  syllables,  67-70. 

Stoma  --  Up  on-one  should  reflect, 
32. 

Stuta  hymns  are  those  which  arc 
recited,  165. 

Subtle  body,  152, 

Suhhutd  is  the  Northern  side  of 
the  Coffer,  158. 

Subtlest  essence,  339,  342,  346-47, 
350,  358. 
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Sun  is  the  syllable,  68 ; —  is  the 

’  Pratihara.  72  ;— is  the  Prmlaco 

■34-7'; is  Death,  86;—  is  Udg- 
tiha,  81;  there  isno  conftac- 
tion  and  expansion  in  82 , 

— ^  is  the  deity  of  the  Brhat 
S^ma,  93  ;  meditation  of  the-- 
.  122  ;  —  is  the  summation  of 

the  results  of  all  sacrifices,  as 
■  leading  to  the  fulfilment  of  the 
highest  of  all  purposes  of  men, 

.  '  122 ;  colour  in  the  126 , 
i  •  scintillating  in  the  centre  of 
.  the  — 127; -is  the  honey  of 
•  the  deities,  122;  —  is  t  e 
t  ,  source  of  delight  to  Vasus,  122; 

,  ■  red  colour  in  the  ■ — •  125  ;  'white 
'  ‘  colour  in  the  —  126  ;  black 
, . colour  in  the  — 127;  —  is  the 
exterior  life  breath  144  ;  ^ —  is 
..  the  giver  of  food,  144; --is 
identified  with  Prana,  167  ;  — 

,  is  the  Divine  source  of  energy, 
167;--  gets  light  from  Brahman, 

168; _ is  Brahman,  172  was 

the  first  born  of  the  Bgg,  174  , 

_ and  Gdrhapatya  fire  204  ;  -- 

moves  southwards,  256,— is 
called  multiform,  279;  all 
colours  have  their  origin  in  — » 
279  ;  ~is  brown,  white,  blue, 

.  yello-w  and  red,  441-42 ;  his 
heat  changes  colour  in  the 
interior  of  the  organism.  441. 
Supreme  self  becomes  pleased 
when  Ow  is  pronounced,  5; 

.  characteristics  of — -312. 
Supreme  light,  167-69. 

Supreme  Brahman,  1^8,  292,  415. 
Supreme  Being,  211. 


Supreme  self  is  of  the  nature  of 
pure  consciousness,  429 ;  435  >  I- 
472,475. 

Supreme  Bliss,  330. 

Supreme  Deity  —  everything 
merges  into  —  328-32.  337,  338, 

357,  36^. 

Suta-Soma  juice  extracted  at  the 
performance  of  sacrifice,  278. 

Svah,  a  syllable.  115  ;  —  is  called 
a  Vyahrti,  115,  160,  216-17. 
Svapndnta  may  mean  Satattvap 
cause  of  sleep,  329;-.— also 
may  mean  deep  sleep,  329. 

Svara,  means  Om,  is  immortal 
and  fearless,  35; — means 
utterance,  pronounciation,  37, 
Svdhd,  118-20. 

System  of  settling  forth  the  jwo 
sides  of  thfi  question  (  shastra- 
rtha),^S. 

T 

Taksd  (  wood-cutter  )  ,  is  a  parti¬ 
cular  caste,  113. 

Tapasa  is  one  who  keeps  aus¬ 
terity,  104. 

Teachers  of  Brfl/iwfln.  116-17. 
Teaching  — regarding  the  nature 
of  Brahman  —  procedure  of  the 
— 176  ;  —  of  meditation,  213. 
Tha  means  food  29-30  ;  —  Fire 
30  ;  —  Earth,  30,  —  30. 

Theory  of  Void  (  N  ihilist )  — ' 
rejected,  114. 

Theory  of  the  Non-performance 
of  Action  is  wrong,  114. 

Theory  of  the  Positivist,  302, 
Theories  of  the  creation,  297-309. 
Theory  of  the  Positivist  up¬ 
holders  of  Positive  beings,  301. 


r 
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Tzrthd,  489,, 

Threefold  science,  115. 

Tin  becomes  joined  by  silver, 
218. 

Treta,  178-79. 

Triardic  science  (  three  Vedas  ), 
216-18. 

Tripartite  constitution^formed 
out  of  Water,  Earth  and  Fire, 
247. 

Tripple-stick,  114. 

Tristup,  161,  163 . 

True,  397-99  ;  402. 

True  desires,  425-27. 

True  knowledge,  355-56,  360> 
474,  479-80. 

Trueself-Universality  of  the,  — 
357. 

True  Being,  443. 

True  is  that  which  .is  never  un¬ 
real,  429. 

U 

XJdara  —  Shdndilyat  54. 

XJdddlaka  -  Arum,  137,  —  a  stu¬ 
dent  of  Fair  J'twJaMar  a  self,  274- 
75,  282,  328,  361. 

XJdgdtr  -  priest,  10,  16-18,  25-26, 
31  ;  —  should  eulogise  his  own 
self,  33 ;  —  is  one  w^ho  sings 
ttt,  42-43  ;  —  47,  58,  60,  62.  66, 
214. 

Udgitha  -  essence  of  Santa,  6  ;  — 
was  taken  away  by  the  Devas, 
15  ;  —  5,  6,  9-10,  15-17  ;  —  is 
the  best  essences,  7  *,  —  what  is 
—  7,  11  ;  meditate  upon  Om  as 
— 11-12 ;  Breath  as—  17,  19-20  ; 
speech  as  —  78  *,  eye  as  —  19  ; 
Ear  as  — ■  19  ;  mind  as  — 19 ; — 
as  deities,  25-26  ;  —  as  sun,  26; 


—  aa  Vydnat  27,  —  is  the  con¬ 
stituent  part  of  Sdmai  28 ; 
meaning  of  the  syllables  of . — 
29-30,  33  ;  meditation  of  —  36; 

—  is  Pranava,  36,  38  ;  —  is  the 
Sun,  36  ;  method  of  meditating 
on  the  —  39 ;  —  form  which 
consists  of  the  Deity,  43 

47,  54-55,  60,  62,  64,  77 ;  Ex- 
perts  in  —  48  ;  —  is  the  supre¬ 
me  self.  54 ;  —  connected  by 
dogs,  64;  —  81,  84-86,  92. 

Uddna  —  meaning  of  —  146  ; 
becomes  satisfied  by  libation 
offerings,  288, 

Udumbar a  "wood,  233,  235, 

Udvaha  —  air,  280. 

XJhtha,  16 ;  —  is  the  Shdstra 
chant  as  distinct  from  the 
stotra,  45. 

Unconquered  city,  255, 

Understanding  is  almost  invari- 
ably  produced  by  reflection, 
403. 

Union  with  Brahman,  171. 

Unity,  idea  of  —  108-14. 

Universe  —  seed  of  —  167 ;  — 
was  non-differentiated  as  to 
Name  and  Form;  and  hence,  it 
was  as  if  non — existent,  172  ; — 
differentiation  of  Name  and 
Form  is  mostly  dependent 
upon  the  Sun,  in  the  absence 
of  which  universe  would  have 
been  one  mass  of  darkness. 
171 ;  protector  of  the  —  186  ; — 
was  non»being  before  its  pro¬ 
duction,  297  ;  the  cause  of  the 
—  is  a  sentient,  309  ;  —  is  a 
mere  name  superimposed  of 


j 
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Nescience  upon  the  Being,  335; 
Source  of  the  —  339  ;  is  imbu¬ 
ed  with  self,  339  ;  —  seed  of 
the — 486.  * 

Universal  dissolution,  54. 

Universal  egg,  255. 

Upadrava,  81,  85,  87. 

Upakoshala,  son  of  Kamala,  199- 
200,  206,208. 

Upamanyu,  274. 

Upani^ad  the  purpose  of  its  pro¬ 
mulgation,  1,' 

Upasadas  —  point  of  similarity 
between  eating  etc.  and  —  165  ; 
—  observances  of  the  —  232. 

Usastit  15  ;  —  Cdkrdyanat  55-62  ; 
story  of  —  56-63,  117. 

Ut,  81 ;  —  means  Pranas  29  ;  — 
Heaven,  30 ;  —  Sun,  30 ;  — 
Sama-vedat  30  ;  —  is  the  origin 
of  all  things,  43  ; —  controls 
the  regions  that  lie  above  him. 
that  is,  the  sun,  43  ;  —  is  the 
upholder  of  the  regions,  43  ;  — 
controls  the  desires  of  the 
deities,  43. 

V 

Vaifdja  Sdma,  68  :  —  interwoven 
in  the  seasons,  94. 

Vairdjya  —  sovereignty  of  the 
sky,  119. 

Vairupya  Sdma  interwoven  in  the 
cloud,  93. 

Vatshwdnar a  fire,  273. 

Vaishwdnara  self,  meaning  all¬ 
self,  TiZ'-ll ;  philosophy  of  — 
2;7;  278-85. 

Vaishesikat  in  the  philosophy  of 
the  —  before  the  birth  of  the 


product,  it  did  not  exist,  298  ; 

—  system,  321,  345.  ' 

Vdjasaneyaka  ( Brhaddranyaka 

Upanisad  ),  144,  240. 

Vdkovdkya  (  Logic  )  368,  371-72. 
Vdmadevaf 

Vdmadepya  Sdma,  67  ;  interwoven 
in  the  couple,  91-92. 

Varundt  131-32  ;  —  stands  for  the 
West,  133,  159,  437. 

V drum  —  Western  region,  134. 
Vasus,  116-18,  128  ;  Sdma  sacred 
to  —  118-19  ;  —  130,  135  ; 

sovereignty  of  --  130;  —  161-62. 
Vdyu  —  adoration  to  —  119  ;  es¬ 
sence  of  sky  is— 216  ;  Yajus 
verses  from  —  216;— to  be 
meditated  upon  as  Brahman, 
160,  176.  186,192. 

Veda  is  fully  authoritative,  309  ; 

—  not  dependent  upon  any¬ 
thing,  310. 

Veddnta,  471. 

Vedantic  texts,  114. 

Vedic  study,  251  ;  all  importance 
of  the  —  489  ;  —  scholars,  318- 
19;  —  science,  368,  371-72, 
382-83. 

Vehicle  of  blessings  —  person  in 
the  eye,  209,  211. 

Vehicle  of  light  209-11. 

Vibhltaka  fruit,  374. 

Vidyds  known  to  Narada,  368. 
Virdt,  101 ;  — eater  of  food,  188 ; 

—  is  ten  lettered,  189  ;  the  per¬ 
sonal  creator  314. 

Virocana's  story,  419,  448-87. 
Vishwdmitra,  23. 

Vishwadevas  are  the  syllable 
Ao-yi,  68  ;  —  11 6-17,  120. 

Vision  of  the  secondless  self,  2. 
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>uld  exercise 
-151;  — 
152;  —  of 
is  ^eset  with 

s  pronounced 
1  strength, 102. 

-07;  —  refuta- 


\2. 

BhuvaJ^  and 
2,  21S-19  ;— 

,7,  29 ;  Super- 
1  others  29 
►f  Prana  and 
is  speech,  27 ; 
Sahkhya,  28  ; 
5 ;  •—  becomes 
rings  of  liba- 


I  —  objects  of 
itively  to  the 
s.  440,  474. 
cant,  104, 

itinctive  indi- 
149. 

f  the  earth,  6, 
ts  in  the  pro- 
;  earth’s  mois- 
by  the  sun  ’ 


rays  is  —  in  the  kingdom  of 
heaven,  123  ;  —  is  the  clothing 
Sf  breath,  229-31  ;  its  threefold 
form  ( urine,  blood  and  life 
breath  )  321 ;  —  is  the  food- 
carrier,  332-33  ;  —  is  greater 
than  food,  387 ;  various  as¬ 
pects  of  —  387-88* 

Wealth  should  be  accepted  only 
when  it  is  offered  in  plenty, 
183. 

White  light  in  the  Sun  is  ; 
40  ;  —  in  the  eye  is  44-45 ; 
—  Dog,  a  deity  in  the  shape  of 
—  65  ;  —  Lotus  —  palace,  414- 
417. 

Will  is  greater  than  mind,  375; 
various  aspects  of,  377-79  ;  — 
439. 

Wise  man  does  attain  the  posi¬ 
tion  of  God,  157. 

Wood  becomes  joined  by  Iron 
and  Leather,  218. 

Works  of  charity,  256,  259  ;  —  of 
public  utility,  256,  259. 

Worship  —  Forms  of,  3-5;  — 
brings  about  purity  of  mind  ; 
4  ;  —  is  celibacy,  434. 


YajHdyajfitya  Santa  interwoven 
in  the  parts  of  the  body,  96. 
Yajurveda,  125,  160. 

Yak^a  —  offerings  to  —  313, 
Yama  stands  for  the  South,  133, 
363,  437. 

Yogin,  136,  417. 
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